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Prof. Kane’s services to the several branches of Indology are now 
too well-known to need mention. Though destined to be an illustrious 
member of the Bombay bar he has done exemplary service to the cause 
of Indology by the publication of critical editions of Sanskrit texts and 
innumerable papers pertaining to the different branches of Indology 
during the last 35 years. His magnum opus viz. the History of Dharma- 
Sastra (of which the first volume was published by the Bhandarkar 
Oriental Research Institute, Poona, in 1930 and the second volume of 
which will be published by the same body before long) bears ample 
witness to his remarkable scholarship, not to say his patience and 
industry in planning and executing such encyclopaedic work quite 


single-handed in spite of his heavy duties as a practising lawyer. 
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FOREWORD 


We brought out two volumes, one in honour of Dr. F. W. 
Thomas and the other in honour of Sir E. Denison Ross in 1939 
with the willing co-operation of the Karnatak Publishing House, 
Bombay. Dr. N. G. Sardesai, the enterprising Proprietor of the 
Oriental Book Agency, Poona, during his journey to Tirupati to 
attend the All-India Oriental Conference held there towards the 
end of March 1940, expressed his willingness to publish a volume of 
Studies in Indology in honour of Prof. P. V. Kane, M.A., LL.M. who 
also attended the above Conference along with other delegates from 
Bombay and Poona. It was then revealed in the course of a conver- 
sation with Prof. Kane that he was to complete his 60th year on 
7th May 1940. Dr. Sardesai suggested that it would be in the 
fitness of things if a volume of Studies could be brought out within 
a year 07 so and presented to Prof. Kane on 7th May 1941 when he 
would be completing his 6151 year. The above suggestion was 
later discussed by us on the Ramanavami day (16th April 1940) with 
Dr. Sardesai and a Committee of representative scholars with 
Dr. V. S. Sukthankar, M.A., PH. D. as Chairman was organized with 
a view to carry out the suggestion. Circular letters inviting contri- 
butions to the volume were despatched by us immediately, the 
last date for receiving papers being 7st November 1940. The 
response to these letters was very encouraging ; and the volume of 
more than 550 pages now brought out bears witness to the enthu- 
siasm of -contributors, the courage of Dr. Sardesai in carrying out 
the publication of this costly volume inspite of the enhanced prices 
of paper and print and last but not least the efficiency and carefulness 
of Mr. 8. R. Sardesai, B.a., LL.B., the Manager of the Samartha 
Bharat Press, Poona, but for whose personal interest in this work it 
would have been impossible to get the Volume published within a 
period of five months. We tender our most grateful thanks to our 
colleagues on the Festschrift Committee, the Publishers and 
Printers, and all the contributors to the present Volume including 
those friends whose papers were received rather late for being 
included in the Volume as also those who have given us their 
blessings and subscriptions for the successful conduct of our 
undertaking. 


Poona 4 S. M. KATRE. 
7th May 1941 P. K. (002, 





PROFESSOR P. V. KANE, M.A., LL.M. 


DEAR PROFESSOR KANE, 


You more than any scholar of our age in the West of India have 
upheld the great tradition represented by Kashinath Trimbak Telang, 
Shankar Pandurang Pandit and Sir Ramakrishna Gopal Bhandarkar. 
Thetr mantle has fallen on your shoulders. To-day on this sixty-first 
anniversary of your birth it is our proud privilege to unite with your 
fellow-workers in the diverse fields, which you have enriched with 
your researches and which you were often the first to open out, in 
offering you their grateful and admiring homage in the shape of this 
Festschrift. The long list of your publications, covering a period of 
thirty-five years of self-less, disinterested and arduous labour, bears 
witness to the untiring energy and boundless enthusiasm which you have 
brought to bear upon a branch of study, for long considered in India as 
remote and unconnected with University Education, and to your staunch 
spirit which, having once decided upon the path of research in Indology , 
and notwithstanding the many difficulties of circumstances which led 
you from the teacher's profession to that of the lawyer has triumphed 
over every material obstacle. Neither sickness nor the perversity of 
Nature or Destiny has dimmed that spirit which carried you forward to 
your appotnted goal nor diminished the output of your research. In your 
twenty-sixth year, already a promising teacher and inspired scholar, 
you distinguished yourself by completing an essay on the History of 
Alamkéra Literature, published later as History of Sanskrit Poetics 
appended to your edition of the Sahityadarpana; and a year later you 
laid the foundations for your masterpiece, the History of Dharmasastra, 
by winning the VV. N. Mandlik Prize with an essay on Aryan Manners 
and Morals as depicted in the Epics. In your thirty-third year you 
delivered the Wilson Philological Lectures at the University of Bombay, 
the youngest scholar to be invited by the University to deliver these 
lectures. In your fiftieth year you published the first volume of ‘your 
great History of Dharmasastra, the crowning achievement of your 
wonderfully versatile life, the second volume of which ts being published 
to-day. Your pioneer work in this particular field and in Sanskrit 
Poetics, beyond that of any other scholar, has stimulated Oriental 
scholarship to accord recognition to Indian genius and has engendered 
in Indian Scholars a pride in their ancient culture. A new school of 
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workers 1s still tilling the fields and reaping a rich harvest where you 

were the first to turn the soil. Your editions of Sanskrit classics, your 
learned publications in various Oriental Journals and your many-sided 
and illuminating contributions, in English and Marathi, to social and 
legal problems have led to a just appreciation of Indo-Aryan Culture 
and Sanskrit Scholarship. Your keenness in Sanskrit and Marathi 
studies has been neither damped by physical disabilities nor hampered 
by lack of opportunities, and beyond all others you have demonstrated 
in your life that man is the maker of his own opportunities and architect 
of his own future. Contributors to this Festschrift hail from nearly 
every province of India, a few even from war-befogged Europe; yet 
they are a very small part of the willing contributions which have been 
pouring in from the many who admire your great achievement, your 
colossal industry and boundless patience, your critical scholarship and 
unfaltering devotion to Sanskrit learning, and from those who draw 
inspiration from your fine example and encouragement from the privilege 
of your inestimable friendship. We to whom was given the grateful task 
of organizing this little work and editing this small Festschrift, join 
with your admirers, friends and the many contributors whose spontaneous 
co-operation alone has made this graceful tribute possible, in addressing 
you the words made immortal by the ancient Rsts of India: ‘May you 
live the full life of a hundred years !’ 


शतं जीव शरदो दीधेमाश्रुः 


8. M. Katre V. 5S. SUKTHANKAR 
P. K. GODE . BHANDARKAR 
N. G. SARDESAI . DIKSHIT 
SUNITI KUMAR CHATTERJI . RANADE 


D. R 

K. N 

R. D 
V. V. MIRASHI H. R. DIVEKAR 
P. C. DIVANJI R. N. DANDEKAR 
A. N. UPADHYE P. L. VAIDYA 
A. B. GAJENDRAGADKAR H. D. VELANKAR 
A. S. ALTEKAR V. R. २. DIKSHITAR 
H. D. SHARMA S. K. DE 
RAGHU VIRA R. G. HARSHE 

E. V. VIRARAGHAVACHARYA 


7th May 1941 


Professor P. V. Kane, 


By 
P. K. GopDE 


The Ratnagiri District of the Bombay Province, though one 
of the poorest regions of Maharastra, has produced men of 
eminence and ability like Tilak and Gokhale, who have made history 
not only for Maharastra but for the whole of India. They have 
put a permanent stamp on Indian life and thought by their 
exemplary lives, characterized by self-sacrifice and patriotism. 
Lokamanya Tilak, inspite of bis life-long struggle in the cause of 
Indian politics, was a born Sanskrit scholar and utilized all his 
leisure in the pursuit of Sanskrit studies. Prof. P. V. Kane, though 
destined to be neither a politician nor a Professor of Sanskrit, has 
given the best account of his scholarly abilities by his unbroken 
pursuit of Sanskrit studies. In this work he has, in my opinion, 
followed the best traditions of the late Lokamanya Tilak, who main- 
tained his vigorous scholarly activity inspite of the hardships 
occasioned by his stern and rigorous life of a patriot-politician. 


The native place of the Kane family was Dapoli in the Ratnagiri 
District. Mr. Vamanrao Kane, the father of Prof. Pandurangrao 
Kane, passed his Matriculation examination in 1874 and after 
passing the District Pleader’s examination in 1877 began his 
practice as a Pleader in 1878. 

Prof. Pandurangrao was born at Parsharam near Chiplun in the 
Ratnagiri District at the house of his maternal grandfather surnamed 
Chitale on 7th May 1880. He passed his Matriculation examination 
from the 8. P. ©. Mission High School at Dapoli and stood 30th 
in the list of successful candidates. For his collegiate studies he 
joined the Wilson College, Bombay and passed his B. A. examina- 
tion from this College in 1901, winning the Bhau Daji Prize for 
Sanskrit. Before his graduation he had secured several scholarships 
in Sanskrit at the Previous and Intermediate examinations of the 
University of Bombay. After graduation Prof. Pandurangrao was 
a Daksina Fellow for two years at the Wilson College. In 1902 
he passed the First I.L. B. examination in the First Class. In 1903 
he passed the M. A. examination in English and Sanskrit and was 
awarded the Zala Vedanta Prize. In August 1904 he Joined the 


Government High School at Ratnagiri asa teacher and in 1905 he 
passed the S. T. C. (Secondary Teacher’s Certificate) examination 
and stood first in the whole of the Presidency. In 1906 he passed 
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the departmental examination for Honours in Teaching. In 1906 
he was awarded the V. N. Mandlik Gold Medal for an Essay on 
the History of Alamkara Literature. In April 1907 he was trans- 
ferred to the Elphinstone High School as a Teacher and was made 
Head Teacher of Sanskrit. In this very year he was awarded the 
V.N. Mandlik Prize of Rs. 150 for an Essay on Aryan Manners 
and Morals as depicted in the Epics. 


In 1908 Prof. Kane passed the LL. B. examination. In 1909 
he acted as Professor of Sanskrit for the first term at the Elphinstone 
College in place of Prof. S. R. Bhandarkar, who had been sent on 
deputation. In June 1911 he resigned Government service and 
became a High Court Vakil owing to supercession in the Educa- 
tional Department by less qualified men. In 1912 he passed the 
LL. M. examintion in Hindu and Mahomedan Law. In 1913 he 
delivered six lectures as Wilson Philological Lecturer on Sanskrit 
and allied languages. Fortwo years (1915-1916) he was awarded 
the Springer Research Scholarship of Rs. 100 per month by th? 
University of Bombay for work on the Ancient Geography of 
Maharastra. In 1916 he worked as Honorary Professor of Sanskrir 
for one term in the Wilson College when Prof. S. R. Bhandarkar 
fell ill and a successor could not be found at once. For six years 
(1917 to 1923) he was Professor of Law in the Government Law 
College, Bombay. 


From 1910 to 1923 Prof. Kane was an examiner in Sanskrit at 
the several examinations in Arts of the University of Bombay from 
the Previous examination to the M. A. For some years he was an 
examiner at the LL. B. and LL. M. examinations of this University. 
He has been an examiner at the LL. B. examination of the Madras 
University twice and an examiner in Sanskrit at the B. A., M.A., 
Ph. D., and D. Litt. examinations of several Indian Universities, 
such as Benares, Nagpur, Dacca. For nine years (1919-1928) he 
was an elected fellow of the University of Bombay and a membet 
of the Faculty of Arts and Law of the same University for about 
fifteen years. 

During the last thirty years Prof. Kane has been connected with 
numerous institutions, the principal ones among these institutions 
and the offices he holds therein at persent are indicated below :— 

(1) Bombay Branch, Royal Asiatic Society—Fellow and Vice- 

President for many years. 

(2) Daksini Brahmana Sabha, Bombay—Member of the Mana- 

ging Committee for over 25 years, Chairman of the 


( vii ) 


Managing Committee for 10 years and one of the three 
Trustees of this body. 


(3) Marathi Grantha Sangrahdlaya, Bombay—Vice-President 
of the Niyamak Mandal for many years. 


(4) Bhandarkar Oriental Research Institute, Poona—Member of 
the Regulating Council and member of the Mahabharata 
Editorial Board. 


(5) Dapoli Education Soctety—President. 


(6) Maharashtra Sahitya Parishad—One of the Vice-presidents 
and Member of the Managing Committee for many years. 


It will be seen from the above brief sketch of Prof. Kane’s life 
that he has not taken any active part in politics but has confined 
his activities mainly to the academic and social life of the pro- 
vince inspite of the busy life of alawyer. His absence from politics 
was mainly due to his being a Government servant till 1911 and 
also to his being a Government Professor of Law from 1917 to 1923. 
Even when he was a Government servant he attended the Congress 
Session of 1904 at Bombay and of 1907 at Surat. Subsequently he 
attended about half a dozen sessions of this premier political body 
in India, the last session he attended being the Faizpur Session. 


From 1921 onwards Prof. Kane attended all the Marathi Sahitya 
Sammelans except those held at Jalgaon and Ratnagiri. He also 
attended six out of nine All-India Oriental Conferences held so far 
in different parts of India. His interest in Marathi language and 
literature is as keen and active as that noticeable in his Sanskritic 
studies as will be seen from the list of his Marathi writings publish- 
ed in this volume. He, however, makes Marathi a vehicle of his 
Sanskrit studies with a view to carry their message to the Marathi 
reading public. Prof. Kane is loved and respected by all eminent 
scholars in India and outside and when the organizers of the present 
volume announced their intention to do honour to him in such a 
fitting manner they received innumerable letters from these scholars 
expressing their great esteem and regard for the services of Prof. 
Kane to the cause of Sanskrit learning. Besides these tributes to 
the learning and scholarship of Prof. Kane enshrined in a perma- 
nent form in the present volume I may note here for information of 
outside scholars that last year he was honoured publicly at Bombay 
and Poona on the occasion of his completing the 60th year, when 
speeches were made by representative scholars, admiring the schol- 
arly work of Prof. Kane and in particular his encyclopedic work 
on the History of Dharmasastra in 2 vols., comprising no less than 
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2200 pages. This work has been published by the Bhandarkar Oriental 
Research Institute and bears witness to Prof. Kane’s industry, 
patience, critical scholarship and devotion to Sanskrit learning. 

The family of Prof. Kane-consisted of six brothers and three 
sisters, out of whom, five are now left, two sisters and three 
brothers. One of these brothers is a Pleader at Dapoli and the 
other, the youngest, is a Medical Practitioner (L.c.P.s.) at 
this place. 

Prof. Kane has five children, two sons and three daughters. 
His eldest son studied at the Bangalore Science Institute for three 
years. After this training he took the M. Sc. degree of the 
University of Bombay and later went to England, where he secured 
the Ph. D. degree of the University of London in Gas and Fuel 
Technology. He has also done work for the D. Sc. degree. At 
present he is Reader in Chemical Engineering in the University 
College of Technology (Bombay). Prof. Kane’s youngest son of 
eleven years is studying in the 3rd Standard (English). His eldest 
daughter is married to Prof. S. G. Patvardhan, B.A., B.Sc., LL.M., 
who is an Advocate in the Bombay High Court and Professor of Law 
in the Government Law College. Such in brief is the outline of 
the life of Prof. Kane, a successful Sanskrit Scholar and a lawyer. 
The literary biography of a scholar consists of his writings. 
The books and papers published by Prof. Kane are, therefore, 
recorded in a separate list appended to this sketch of his personal 
history. None is more conscious than myself of the inadequacy 
of the present sketch dealing only withthe salient features of 
the life of a self-made man and a scholar like Prof. Kane but for 
want of Space in this bulky volume I must close it with my best 
wishes for Prof. Kane’s long life and increasing prosperity in the 
years to come. I take this opportunity of thanking Prof. Kane most 
cordially for the materials supplied by him for this sketch, including 
the list of his books and papers. 
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Festschrift Prof. 2. V. KANE 


Some Poets of the Dindima Family 
By 
A. N. KRISHNA AIYANGAR, Madras 


Medizval South Indian Sanskrit literature has been consi- 
derably enriched by the writers of the period and can very well 
compare favourably with productions of the age of the classics. 
The period witnessed the writing of the standard commentaries 
on the five Mahdkadvyas. To cite a few examples: Mallinatha and 
his son Kumarasvami and Katama Reddi of the Reddi dynasty 
belong to this period. Music, Alankara, Medicine, Dharmasastras, 
Philosophy, historical kavyas, works on domestic and srauta 
ritual, and in fact, every branch of Sanskrit literature had itself 
amply represented in the original treatises as well as compilations 
made during the medieval period. 

2. One striking feature of Indian learning and scholarship 
is the presence of large groups of poets in particular localities 
and families. ‘The torch of learning is handed down from father 
to son, from teacher to pupil, generation by generation. Each 
teacher gathers round himself a group of disciples with an ever- 
widening circle as each pupil becomes a teacher, in his times. 
Lcarned men are encouraged and appreciated by the sovereigns 
of the country with grants and gifts. Every court of importance 
has a court Pandit who has a part to play in the day to day life 
of the sovereign. Literary contests ordinarily find a place in the 
life of each great literary personage and is followed by royal 
recognition of the merits of the contesting parties. Great festivals 
such as the Mahdnavami usually congregates large assemblages 
of pandits in royal courts for literary disputes and prizes. 

3. The famous family of the Dindima Bhattas represents 
a medizval type of South Indian scholarship. It produced an 
uninterrupted line of great scholars and brilliant writers whose 
fame and influence was unparalleled in the annals of literary 
history. A study of the life of the Dindima family 18 closely 
connected with the royal houses of the period, by the intimate 
contact which the members of the family enjoyed at the hands of 
their royal patrons. 

4. In the following pages an attempt is made to reconstruct 
the history of the Dindima family of poets as gathered from the 
internal evidence of the works composed by the members of 
the family. 

1 + 
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5. The Somavalliyoganandaprahasana a work composed by 
Arunagirinatha Dindima Sarvabhauma contains some details about 
the ancestry of the author. According to this work! the author 
was the grandson of one Kaviprabhu, a gem of Parendragrahiara, 
and belonged to the Sdmaveda. He defeated the great Naganna 
the court poet of Ballalaraya. He is credited with the full mastery 
of eight bhasas. Kaviprabhu’s son was Rajanatha Desika who had 
married Abhirémanayika the daughter of Dindimaprabhu. From 
this union was born the great Arunagirinatha surnamed DINDIMA- 
KAVISARVABHAUMA. The maternal uncle of Arunagirinatha 
was called Sabhapati Bhattaraka.* This yields the following table : 


I 
Kaviprabhu— Astabhasasamra] yabhisikta— 
Dindima Prabhu a 1101 to the elephant Naganna Kavi of 
| the court of Ballalaraya 
ष = | 
Sabhapati Abhiramanayika—marrried-Rajanatha Desika 
Bhattaraka | 
Arunagirinatha 


author of the.Prahasana Somavalliyogananda— 
Dindima Kavi Sarvabhauma. 


6. ‘lhe details furnished in this work are remarkably corro- 
borated by another work the Virabhadravijaya’ a drama of the 
Dima type and composed by Kumara Dindima Arunagirinatha, 
a later writer of the same family, and contains a little more than 
what is found in the prahasana. ‘The colophon to the Virabhadra- 


wijaya says : 


ABBREVIATIONS 
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The author Kumira Dindima Arunagirinatha was the son of Rajanathacarya 
of the Gautamagotra and Durgadevi whose ancestors had come from the banks 
of the Ganges. His father Rajanatha had the wonderful capacity of composing 
citra and yamaka types of kavyas—-two most difficult types of composition— 
and of producing inimitable dramas. Rajanatha was a great devotee of Siva. 
His grandfather Arunagirinatha was known by his title of Iindima Kavi- 
earvabhauma and had the biruda of the Dindima vddya struck before him 
as a mark of his excellence over the rest. The grandfather of 121५4102 Kavi- 
sarvabhauma had the biruda of Kavi attached to him.* 


Such is the distinguished lineage of the author. 

7. The prasthaévand of the Virabhadravijaya corroborates the 
details found in the prahasana by tracing the family of the ‘author 
to five generations above. The result of a close study of the 
two prasthavanas and the colophon of the Virabhadravijaya yields 


the following results : 
Il 


Nrttaraja who defeated Naganna and was known as Kaviprabhu 
Rajanatha—Paramamahe§vara etc. 


Dindima Kavisarvabhauma alias Arunagirinatha, Author 
of the Somavalliyogadnandaprahasana 


Rajanatha Dindima—DadSarupanarayana,—married Durgadevi 


Kumara Dindima Kavi Arunagirinatha, Author of the Virabhadra- 
vifaya—Sadbhasasarvabhauma 

8. A comparison of the two tables easily shows that the second 
is a logical continuation of the first table and the two fit into each 
other. This may be taken as the starting point for further investi- 
gation into the subject. 

Date 

9. Any definiteness regarding dates has not been possible till 
now, to assign our authors to their proper periods. But the 
accumulated material can be used with some advantage and 
precision at the present moment. The Bharatavakya’ of the Soma- 
valliyoganandaprahasana mentions the name of a Devaraya : 

Dirghayur Devarajo pyavatu vasumaticakramacandrataram 


aan ~ =^ न~ ~~ ~~ न ee ee 


4. बिखूदकवि पितामहस्य बिरूदाडण्डिमग्याजसन्ताडितकविगण्डमण्डलस्य डिडिम- 
कविसावंभौमस्य श्रीमतोऽङ्णगिरिनाथस्य पत्रेण, विचित्रतर-चिन्नयमककान्यधूर्वहस्य 
अप्रतिरूपबहु रूपकखष्िकाशलपरमेष्टिनिः WAI क्रविताचातुयधघुयस्य राजनाथा- 
चायस्य पुत्रेण पवित्रतर-गोतमगोत्रेण गङ्गातटाटङ्कारगांडदशरतनार्पाडवंरन््रग्रहारमांलिमणिना 
दुगौदेवी-स्तनंधयेन,. ... .. षड़भाषासावभोमेन कुमारडिग्डिमकविनारुणगिरिनाथेन प्रणीतो 
वीरभद्रविजयो नाम. 7. ८. II. ^, R. No. 2090 (d) 

5. T.C.,1C., R. No. 1611 (४), ए. 2278. 

6. Ibid., p. Ibid. 





3 


4 A. N. KRISHNA AIYANGAR 


10. The Sdluvabhyudaya’ of Rajanatha Dindima is interesting 
in that it mentions the several titles of the author of that work as 
also that of his father in the colophons to the cantos along with the 
titles of King Narasimha Saluva, the subject-matter of the poem. 
It is clear that the author Rajanatha belongs to this group of poets. 
The same titles given to Kaviprabhu and Dindima Kavisarva- 
bhauma are repeated verbatim when mentioning them.* The name 
Bindidakakavi is applied to his great-grandfather Nrttaraja in the 
colophons to cantos 1, (see table II), and 4 of the Sdluvabhyudaya.® 


11. Speaking about his own titles, the author of the Sélu- 
vabhyudaya mentions Dasariipanadradyana as a title applied to 
him.’° The Virabhadravijaya applies the same title to the father 
of the author of that work. 

Nati :—Jam Dasruva Agganavaranama anam bhanati | Tado."! 


Hence the author of the Sdluvabhyudaya and the father of the 
author of the Virabhadravijaya are identical. The mention of 
Devaraya in the Somavalliyogananda is therefore quite appropriate 
and must refer to Devaraya IJ of Vijayanagar whose date comes to 
1446 a.p. The author of the Sd@luvabhyudaya must have been 
patronised by King Narasinga Saluva whose date may be pushed 
upto 1490 4.7. The author of the Virabhadravijaya must have been 
a contemporary of Krisnadevaraya and his immediate predecessors, 
the latest date being 1510 a. D. approximately. 


12. This dating can be held to be correct from another point 
of view. The Acyutaradyabhyudayam and the Bhdgavatacampi are 
two, works written by a Rajanatha Dindima. The former though 
clothing the life and achievements of Acyutaraya in poetic garb, is 
not only genuine but the only contemporary document the value of 
which cannot be overestimated. It has been pointed out that the 
account of the campaigns and the events of the reign of Acyuta have 
been singularly corroborated by independent foreign evidence 
which is one of the tests for historical accuracy.’* The Bhdgavata- 

7. D.C. XX, No. 11818, pp. 7897-7903. 

8 and 9. The following colophons are found at the end of the cantos in 
the Sdluvabhyudaya : D.C. XX, p. 7901 :— 

निन्दृद्‌ककविप्रपितामदटिण्डिमकविराजनाथकृतौ । 
दशरूपनाराय्णबिशूदडिण्डिमराजनाथकृती । 

कविमष्टग्टताडनप टुडिण्डिमकविराजनाथकृतौ | । 
डिण्डिमकविसावभौमनिखदशोणाद्विनाथात्मजराजनाथङृतो सादवाभ्युदये ete. 

10. Jbid., p. Ibid. 

11. 7.C. II. A, Part I. C., ए. 2833, R. No. 2090 (d). 

12. Dr. N. VENKATARAMANAYYA, Studies in the Third Dynasty of Vijaya- 
nagara, p.45. See also pp. 48 and following for a comparison of the accounts 
of foreign travellers with the account of Rajanatha and conclusion. 


4 


SOME POETS OF THE DINDIMA FAMILY 5 


campii was written at the command of Acyuta himself. This Raja- 
natha was therefore a contemporary of Acyutaraya whose latest date 
can be put at 1542."* He is therefore different from the author of 
the Saluvaébhyudaya a work which deals with life of a king of the 
previous dynasty, by over fifty years. 


13. A second test is now applied from two literary composi- 
tions of the time of Devaraya II of Vijayanagar: The Mahdndtaka- 
sudhanidhi™ is a campii kaévya attributed to Devaraya II. There are 
a few manuscripts of the work in the Adyar Library which are being 
examined. Another work is the Raémabhyudaya*® which is attributed 
to Saluva Narasinga son of Gunda. The fifth canto of this work 
contains a verse in the colophon which states that the work was 
composed by Sonadrinatha Kavindra having the title of Dindimasar- 
vabhauma and the son of Rajanatha and Abhirima. It is further 
stated that the Ramabhyudaya was composed earlier than the Maha- 
12८44." The Mahénataka referred to is evidently the Mahdndata- 
kasudhanidhi attributed to Devaraya II. The reference to Devaraya 
in the Bharatavakya of the prahasana is evidently to Devaraya II. 
This also fixes the Dindima Kavisarvabhauma Arunagirinatha, the 
author of the Somavalliyogadnandaprahasana asa contemporary of 
Devaraya Il. He is the central figure in the family and must be 
considered as the person who lent a certain amount of charm, 
grandeur and brilliance to the entire family. 

14. An attempt has been made to identify the Arunagiri of 
Tirupugal fame with Arunagiri Dindimakavisarvabhauma." This is 
based on the general idea that the author of the Tzrupugal was 
a contemporary of Devaraya II and that of all the members of the 
Dindima family, the capacity and devotion to Siva of the Kavi- 
sarvabhauma alone could easily account for his Tamil compositions 
in the form of Tzrupugal. 

15. Says Venkataramanayya :* 

‘The Saivite author Arunagirinatha was one of the principal 
men of letters of his (Devaraya’s) court.’’ Mr. C. V. NaRAYANA 


13. Heras—The Araridon Dynasty, p. 2 
14. S.K. Aryancar, Sources of Vijayanagar History, p. 60. 
15. S.K. ALYANGAR, Sources, p. 83-5. 
16. Ibid., ए. 85. 
शोणाद्रीन्द्रं कवीन्द्रं ्रवणकदुरटडिण्डिमं सार्वभौमं 
प्रास॒ताम्बामिरामा नवनवकविताभाजनं राजनाथात्‌ | 
तस्थेतस्मिन्ञयाति क्रमविषयमषहानाटकस्यग्रजाते 
काव्यं सगा निसगाज्ज्वखरसविकसत्पचमोडघं जगाम ॥ 
117. Krishnaswami Aiyangar Commemoration Volume, pp. 176-183., Dindima 


Poets and Arunagirinatha of Tirupugal, by Mr. C. V. NARAYANA AIYAR. 
18. Studses in the History of the Third Dynasty of Vijayanagara (1935), p. 425. 
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Atyar discussing the question of the identity of the author of the 
Tirupugal with the members of the Dindima family concluded : 

“This scheme is very favourable to the fixing of the identity of Arunagiri- 
natha of Tirupugal or Arunagiri Dindima, father of Rajanatha the author of the 
Saluvdbhyudayam ; for we know that the Tirupugal poet was a contemporary of 
Devaraya IT (1422-1446 a.n.). If the poet was born between 1400 and 1405 a.p. 
he could very well have come to the notice of Devaraya IT about the year 1435 A.n. 
when he was thirty or thirty-five years old.’’19 

16. So far there is agreement. But Mr. Narayana Aiyar also 
holds Dindima Sarvabhauma, the author of Tirupugal as the grand- 
son of Arunagiri the author of Somavalliyoganandaprahasana. This 
is against the chronology adopted in this paper, for the Sarva- 
bhaumakavi is the author of the Yogadnandaprahasana and also of the 
Ttrupugal. 

17. The arguments adduced so far tend to show that the five 
members of the Dindima family who have been considered must 
have flourished in the fifteenth and the early part of the sixteenth 
century. Ona stricter calculation, and basing 1440 a.p. as the 
central year, the period of activity of all the five poets must have 
been 1380 and 1500 ^.7., allowing at the rate of 24 years for 
a generation. 


18. This paper does not exhaust all the questions to be 
considered. I have only pointed out the material that was available 
in the two works of the Yogdnandaprahasana and the Virabhadravt- 
jaya. The several other problems connected with the Dindima 
family will be dealt with at length in a separate article.” 


19. Krishnaswami Aiyangar Commemoration Volnme, p. 181. 
20. A paper treating about all the members of the Dindima family and 
related poets is under preparation. 
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Additional Verses of Katyayana on Vyavahara 
By 
K. V. RaNGAswaMI AIyANGaR, Madras 


In editing, with my colleague and former pupil Mr. A. N. 
Krishna AIYANGAR, M.A.,L.T., of the Adyar Library, the famous 
South Indian Digest on Vyavahara prepared by Varadaraja, who is 
undoubtedly older than Madhava, and 1s perhaps anterior even to 
the author of the Smrticandrika, 1 have come across a number of 
élokas on Vyavahara, which are not found in Mr. KaAne’s splendid 
and laborious reconstruction of the lost smrti of Katydyana. 
Mr. Kane had laid under contribution 21 mnthandhas and collected 
from them 973 verses bearing on the eighteen titles of Vyavahara. 
One-hundred-and-twenty-one verses not found in the Kétydyana- 
smrtisaroddhdra are now offered from Varadaraja’s digest, which, 
being in manuscripts written in Grantha characters, was not 
available to Mr. KaNE, when he made his collection. I cannot 
think of a fitter form in which my tribute to his magnificent services 
to Dharmaégastra can be offered to Mr. KANE. It will be noticed 
that verse 57 in this collection is ascribed by Varadaraja to both 
Brhaspati and Katyayana. 

In verse 101 Katydyana mentions a Saunaka. Not improbably 
this ancient smrtikara is identical with the Saunaka whose name 
occurs in a famous verse of Manusmritt (III, 16.) :— 

MARKET सुतोश्वस्या तदपत्यतया Wai: | 


A more interesting feature is the identity of some of the slokas 
presented below with verses in Manusmrti (e.g. verses 85, 94, 96, 
97, 98, 99, 118, 119 and 120). As the verses are ascribed to Katya- 
yana in all the manuscripts of Varadaraja’s Vyavahdranirnaya, and 
as familiarity with the text of Manusmrti may be validly presumed 
in both Varadaraja and the scholarly copyists whose transcripts have 
been used by us in preparing our edition of his work, the citation 
may be taken as evidence of the South Indian belief in their being 
common to both smrtis. The palm-leaf manuscript serves like 
a card-index, and citations, which are made obviously from such 
manuscripts, cannot be summarily dismissed as containing errors 
due to bad memory. 

A verse in Mr. Kane's collection (verse 265) presupposes 
a definition of a jayapatra by Katyayana himself, which, however, 
was not available to Mr. KANE. Verses 22 and 23 below supply the 
missing definition. 

1 


8 K. V. RANGASWAMI AIYANGAR 


Varadaraja knows of a Vrddha-Katyayana, for, verse 701 in 
Mr. Kane’s collection, which he has taken from Sarasvativilasa, 
p. 320, (ed. Mysore) is ascribed by Varadaraja to Vrddha-Katyayana. 

The page references below refer to our edition of Varadaraja’s 
V yavaharanirnaya, which will soon be released, and the headings 
under which the new citations should come are indicated seriatim. 


कात्यायनसारोद्धारे अविद्यमानानि 
वरद राजीयभ्यवहारनिणीयोध्दुतानि 


कात्यायनवंचनानि 
cHaal ९ परि करन ive 
P. 4. 
श्रतिस््ति विरुद्धं च qaratafea च यत्‌ । 
न तस्प्रवर्तये द्राजा प्रत्तं च निवर्तयेत्‌ ॥ 1 
P. 13 


असच्छास्राधिगन्तृणां समूहः पुञ्ज उच्यते। 
x x x 


कारुदिक्ादिप्रश्रतीनां निवहः श्रणिरुच्यते ॥ 2 
पृगश्रणिगणादीनां भवेयुः कायेचिन्तकाः | 
TAT ATTA Tat दान्ताः Howat: ॥ 3 
कतै्व्यं वचनं तेषां समृहहितवादिनाम्‌ | 
पूगनेगमपा षण्डसङ्धानामप्ययं विधिः ॥ 4 


P. 106. 
प्रातिलोम्ये प्रसूतानां तथा दुगनिवासिनाम्‌ । 


वर्णानां नियतं धमं न्यायोपेतं न चालयेत्‌ ॥ 5 


P. 20. 
अनिर्दिष्टाश्च ये कुयुः व्यवह्टारविनिणेयम्‌ | 
राजवृत्ते TFA ये तेषां दण्डं प्रकल्पयेत्‌ ॥ 6 
आवेदनकाण्डे 
P. 20. 
विरुद्धं चाऽविरुद्धं च द्वावप्यथों निवेदितौ । 
एकस्मिन्‌ AA दभ्यते त पक्षं दूरतस्त्यजेत्‌ ॥ 7 
Pe ~ 


न केनचित्‌ छतो यस्तु सोऽप्रसिद्ध उदाहृतः | 
अन्यार्थश्चा्थहीनश्च निराबाधः प्रकीर्तितः ॥ 8 
अल्पापराधश्चाल्पार्थो निरर्थक इति स्मृतः | 
का्यांबाध विहीनस्तु विज्ञेयो निष्प्रयोजनः ॥ 9 
असंभागष्यमसिद्धं तत्‌ पक्षमाहुमनीषिणः। 
यस्मिश्नावेदिते पक्षे प्राड्‌ विवाकेऽथ राजनि ॥ 
पुरे aw विरोधः स्यात्‌ विरः सोऽभिधीयते ॥ 10 
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P. 29. 
अभियोगानुरूपेण तस्य दण्डं प्रकल्पयेत्‌ ॥ 11 


Hq STATI HIRI 


faeqranfaaeat वा प्रत्यवस्कन्दनेन वा । 
प्राङ्न्यायविधिविद्धथा बाऽप्युत्तरं स्याच्चतुर्विधम्‌ ॥ 12 


तथ्ये तथ्यं प्रयुञ्जीत मिथ्यामिध्या च Sate | 
कारण कारणोपेते प्राङ्न्याये तु जयं तथा ॥ 13 


P. 59. 

उन्मत्तमत्तनिधेतमहपातकदूषिताः। 

जडान्धद्रद्धा slater विज्ञेयास्तु निर्त्तराः ॥ 14 
P. 60. 


स्वमावादिखिते वक्ये प्रारब्धे कायंनिणेये | 
अनुक्तं तत्र थो Tare तदथास्स तु हीयते ॥ 15 


पूर्वोत्तरे तु लिखिते प्रकान्ते कायंनिर्णैये | 

द्योः सन्तक्षयोः सन्धिः स्यादयःखण्डयोरिव ॥ 16 
साकषिसम्यविकल्पश्च भवेद्यत्रोभयोरपि | 

डोखायमने कार्ये aaa सन्धिः प्रवर्तते ॥ 17 
प्रमाणसमता AA मेदः श्ासख्रचरित्रयोः। 

aa राजाक्षया सन्धिरुभयोरपि शस्यते ॥ 18 


यदा साक्षी न विद्येत विवादे वदतां चृणाम्‌। 
तदा दिभ्यः परीक्षेत हापथैश्च परथग्विधैः ॥ 19 
aint tera च स्तेयसाहसयोरपि | 
एवं विधो fafaee: aatutagag च ॥ 20 
aay Tita न Seq वा प्रयोजयेत्‌ ॥ 21 


मायचुषभमाणकाण्ड 

P. 85. 

Verses 259 to 264 in the Katydyanasmrtisdroddhara define the 
content of a pascatkdra. Verse 265 defining a jayapatra says: 

अन्यवाद्यादि हीनेम्यः इतरेषा प्रदीयते | 
बत्तायुवादसंसिद्ध तश्चस्याज्जयपन्रकम्‌ ॥ 

This evidently presupposes a previous definition of the jayapa- 
tra by saying ‘this is also a jayapatra’. The present verses supply 
the definition not included in the Kdtydyanasmrtisdroddhara by 
Mr. Kané and fits in between verses 264 and 265. 
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यथोपन्यस्तसाध्याथेसंयुक् MAHA | 
सावधारणकं चेव afd wsgzar i 22 
खभासन्यस्तचिङ्क च वादिप्रस्यर्थिसंयुतम्‌ | 
माङविवाकादिहस्ताङ्ग जयपल्क मिष्यते ॥ 23 


85 --6 


91. 


92. 


93. 


104. 


111. 


देशशाश्वारविरुद्धं aq व्यक्ताधिक्ृतखश्चणम्‌ | 
wea tad sequfaganarazry ॥ 24 


x x x 
सन्धी कृते नु यत्पत्रं सन्धिरेख्यं तदुच्यते ॥ 25 
x x x 
देशाश्वारस्थितियुनं कररेख्यादिकं era । 
ममामासाद्विहीन त॒ भरमाणं नद्धवैऽ पुनः ॥ 26 


सखमीबालखाताचिपिक्कानां वञ्चयन्ति स्वबान्धवाः 
Seq HA स्वनामाङ्कः जेयं युक्स्या ऽऽगमादिभिः ॥ 27 


जडमूकान्धवालाज्ञक्रुद्धरोगातंभीरूषभिः | 
अस्वतन्त्रोपधा दुष्टैः क्रतं Sed न सिन्डश्रति ॥ 28 


सखमामासादिहीनं च देक्ाचारविरोधिच। 
विल्छुसक्रमवर्णं च axel च दुष्यति ॥ 29 


पुगश्रेणिगणादीनां साक्ष्यं cag विधीयते | 

सम्यक्‌ क्रियापरिक्षाने देयः कारस्तु साशचिणाम्‌ ॥ 30 
असन्दिग्धं aa area तन्न am विनिर्णयः ॥ 
सन्दिग्धं aa ared तु an दिव्येन facta: ॥ 31 


aaa साश्चिणः सर्वे साधवोऽ्हंन्ति साश्षिताम्‌ | 32 


113. 


116. 


125. 


म्रव्यर्थिनोऽथिनो काऽपि साश्चिदूषणसखाध्ने | 
प्रस्तुतार्थोपयोगेन व्यवह्ाराम्तरं न ख ॥ 33 
जिता स विनयं दाप्यः दाखदष्टेन कर्मणा | 
यदि वादी निराकाङ्श्वः खसाशक्षिष्वेख व्यवस्थितः ॥ 34 


किहायोपानदुख्णीषे afar पाणिसुद्धरेत्‌ । 
हिरण्यगोगीजदर्मान्‌ समारभ्य मतं वदेत्‌ ॥ 35 


आचितैः साक्षिवदे g परितोकमनागते | 
sfamenfe fesardtia प्रस्यर्थिभजि च दभ्यते ॥ 36 
4 


P. 


P. 


(१ 


ie 


¢. 


P. 
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अभियोचारमागच्छेत्‌ व्यवहारपदं Fa: | 
mafia aad खश्ष्येणेव विनिर्णयः ॥ 37 


वत्सराणां तु नवतिरथवा स्यात्‌ त्रिषृरषी । 
अतःपरं प्रमाणं स्यात्‌ भुक्तिरेवागमादते ॥ 38 


वर्षाणि विक्तिर्यस्य भूमिर्भुक्ता परैरिह | 
सति wis समर्थस्य तस्य सेह न सिद्धयति ॥ 39 


। स्वद्रव्यं दीयमानं तु तस्स्वामी न निरोधयेन | 
रिकथिभिर्व परैवांथ दत्तं तेनेव तद्धवेत्‌ ॥ 40 


138, 
पडयश्नन्यस्य ददतः fala al a निवारयेत | 


स्वामी सतापि Seta न स at र्न्धुमहंति ॥ 41 


दिव्यप्रमाणनिणेयकाण्डे 
204. 
aa विषं तु पादोने gaye तत्र दीयते | 
अपल्िभागहीने तु शतार्धन Tet स्मृता ॥ 42 
तदर्धे तण्डुखा देयाः तदर्धे तक्चमाषकरः | 


ऋणादानकाण्डे 
235. । 
प्रच्छश्ाधिष्णी कुयात्‌ क्रयादीन्‌ Aaya यः | 
दण्डं स त्रिगुण दश्वा पुनराध्यथदो भवेत ॥ 43 
237. 
भोगाधिक्यं च भोग्याधेः हासं च न विचाख्येत | 
wea तु छिखितं यावत aramimeaaa a ॥ 44 


238. 
सखोतसाऽपहते क्षेत्रे राज्ञा चैवापहारिते | 


आधिरन्योऽधिकतैम्यो देय वा धनिने धनम्‌ ॥ 45 


244. 
कूपवप्रखलप्राया आचि प्राहेण नादिताः | 


विनाज्ञका भवन्स्याधेरेबेरूपास्तथा परे ॥ 46 
246. 
मूल्यम्ह्णकालाघात्‌ वैगुण्यं कारतो भवेत्‌ | 
मूल्यमेव ऋणी दयाव न afe दातुमर्हति | 
frank कालिकिऽ्वे तु मूल्यं तद्‌ द्विगुणं भवेत्‌ ॥ 47 


256. 
पूवं पेतामहं देयं पिच्य देयं ततः परम्‌ । 


पश्चाहेयं तथाऽऽव्मीयमेवं Fag सुतैः ॥ 48 
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निश्षेपकाण्डे 
2. 268. 
उपेक्षणादिरोधाद्रा निक्षिप्तस्य विनाशने | 
निक्षेष्त्रे तस्प्रदेयं स्यात्‌ न देवाद्राजतस्तथा ॥ 49 
यच्च स्वकायं सिद्धथ्थ प्रतिदेय यथा तथा | 
याचित्वा प्रगर्टीतं तु तद्याचितकञ्मुच्यते ॥ 50 
>. 270. 
निक्षेपं खदधिरोषं च कयं विक्रयमेव च । 
याच्यमान न चेहयात वर्धते पञ्चकं शातम्‌ ॥ 31 
P. 272. 
यो याचितकमादाय a दद्याद््मतियाचितः। 
स निगद्य बल्ादाप्यो दण्ड्यश्च न ददाति यः॥ 52 
क्रयमृल्यं करार्थं च निक्षेपापहवे तथा । 
angen विवर्धेत यावत्पञ्चगुणं भवेत्‌ ॥ 53 
त्रिपक्चाव्परतोऽध स्यात्‌ त्रिमासात्‌ त्रिगुणं भवेत | 
अथ ऊर्ध्वं विवर्धेत चक्रब्रद्धिव्यवस्थया ॥ 54 


अस्वामिविक्छयकाण्डे 
P.. 277, 
दुत्तक्रीताभिधानां तु विरोधे निष्कयो wag 
eta ataea cures: तुशिमावहेत ॥ 55 


सम्भूयसमुत्थानादिदरापदकाण्डे 
1. 286. 
शिक्षकाः कर्मकुशाखाः आचाययाश्चेति शिल्पिनः | 
, एकद्ित्रिचतुभोगान्‌ हरेयुस्ते यथोत्तरम्‌ ॥ 56 
P. 288. 
कऋमागतं sear पिश्यं वैतामहं तथा । 
पुत्रपौचत्रसश्डस्य न देयमननुक्षया ॥ 57 
P. 289. 
न पुत्रेषु न दारेषु न च बन्धुष्वपेक्षिणः | 
सर्वकार्येषु पुरुषाः स्वद्रव्ये प्रमविष्णवः ॥ 58 
P. 295. 
उस्कोचजीविनो vata घोषयित्वा स्वमण्डरात्‌ | 
। सवैस्वहरणं sear राजा विप्रान्‌ विवासयेव्‌ ॥ 59 
P. 301. 
*शिक्षयन्तमदुष्टं स यस्वा शार्थं परित्यजेत्‌ । 
बलाद्वारयितभ्यः स्यात्‌ वधबन्धौ च सोऽहेति ॥ 60 


1. This verse is cited under both ८३४२१४79 and Brhaspati ( कात्यायन 
बृहस्पती ). 
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P. 302. 
गृहीतश्िल्यः समये कृष्वाऽऽचार्थं प्रदक्षिणम्‌ | 
दक्तितश्रानुमान्यैवमन्तेवासी ada ॥ 61 
P. 327. 
mftaarfrd धान्य यो नरः अ्रतियाचते। 
पितरस्तस्य नाश्नन्ति नाश्नन्ति च दिकौकसः ॥ 62 
पथि क्षेत्रे वृत्तिः erat यामुष्टौ नावरोकयेत्‌ | 
न रङ्घयेखद्र्वोष्टो न भिद्यातां wast ॥ 63 
7. 328. - 
यावस्सस्यं faazaa arata च गोमिना | 
पकारं mfaa देयं धान्यं तत्कषकाय तु ॥ 
कायंसेप्रतिपस्या वा स्वामिकरपकगोभिनाम्‌ || 64 
P. 331. 
गवां निगच्छतां मामात्‌ arf eqs प्रमादतः | 
ग्रसेजिर्गत्य सस्यानि तदोषः स्वामिपालयोः ॥ 65 
I: 2335; 
समहकायंप्रहितो aaa तद्प॑येत्‌ | 
पकादृशगुणं SH यद्यसौ न्प॑येस्स्वयम्‌ ॥ 66 
queers आयातान्‌ कृतकार्यान्‌ विसर्जयेत्‌ | 
सदानमानसत्कारैः पूजयित्वा महीपतिः। 
ततो wna यक्किचित्‌ सर्वेषामेव तत्समम्‌ ॥ 67 


ऋष्वा नानुश्षयं कुर्यात्‌ व णिकूपण्य विचक्षणः | 
क्षयं बृद्धि च जानानः पण्यानां यस्य यादृशम्‌ ॥ 68 
परीक्षेत स्वयं पण्यमन्येषां च प्रदहोयेत्‌ | 
परीक्षितं बहुमतं गृहीत्वा न पुनस््यजेत्‌ ॥ 69 

1. 346. 
न सामन्तेन सङ्ग्रामः तस्य मूल्यं नियम्यते | 
इ दमस्येति achat विक्रश्रा सह संवदेत ॥ 70 

7. 348. 
अधाधिके क्रयः सिद्धयेत्‌ दश्ाद्धीन क्रयी धनम्‌ | 
अदुश्षाहाज्िवस्यैः स्यात्‌ क्रयो विक्रय ce च ॥ 71 
सन्धिश्च परिदृत्तिश्च विभागश्च समो यदि। 
आदक्नाहान्निवस्याः स्युः वैषम्ये नववत्सरात्‌ ॥ 72 


` क See rete ~ ~ ० ० = +~ ~ ~~ - = 


2. Varadaraja cites the following verse under Vrddha-Katydyana : 
सन्धिश्च परिव्रत्तिश्च विषना वाः त्रिभांगशः। 
आज्ञया विक्रयश्चापि frat: परिकीर्तिताः ॥ 
But Mr. Kang has included it under Katyadyana as verse 701 ( Katydyanasmrti- 
saroddhara, p. 86 ), on the authority of Sarasvativildsa, p. 320. 
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P. 350. 
famaa arfasiscarfa: स्थावरेषु दशाडिदिकः | 
जङ्गमेषु दा दशाब्दादुक्ालाभोऽपि fagafa ॥ 73 
P. 351. 
प्रतिदाने व्यवस्थाप्य काल Ta सवृद्धिकम्‌ | 


अस्येद कय्यमिस्युक्ा ag निर्दिभ्यते पुरा ॥ 
धनिकस्य तदू तत्स्वमुक्ताखामे भविष्यति ॥ 74 


P. 355. 
avtagqeat गावश्च परस्वं च faqaa | 


पञ्चांशत्यश्ष्टीने च विपरीतं sfaaafa ॥ 75 


P. 360. 
ज्ञा्या दिप्रलययेनेव स्थावरक्रय इष्यते | 


परिष्त्तौ कृषौ दने तथासौ नेष्यते बुधैः ॥ 76 


P. 370. 
या राज्ञा MIACKUAA छख न्यायेन बा हृता | 


प्रदत्ताऽन्यस्य तुष्टेन न सा सिद्धिमवाभ्रुयात्‌ ॥ 77 
प्रमाणरहितां भूमि भुञ्जतो यस्य या हृता | 
गुणाधिकाय वा दत्ता तस्य नां न विचाल्येत ॥ 78 
P. 373. 
aa गहस्वा a: कश्चित्‌ न Sala च कारयेत्‌ | 
स्वामिने स ume दाप्यो राज्ञे दण्डं च तत्समम्‌ ॥ 79 
चिरावसन्ने ee कृष्यमाणे तथाऽषटमम्‌ | 
सुसंस्कृते त॒ we स्यात्‌ परिकल्प्या यथा स्थितिः ॥ 80 
P. 387. व 
स च यद्यन्यजातीयः पतितः ala एव वा। 
; faster: सगोच्रो वा दीधतीच्ामयोऽपि ary 81 
P. 388. 
इ्ीबोऽन्यो यदि वा wat विसष्टःपुस्त्वकारणेः | 
sarsty देया साऽन्यस्मै सर्वाभरणभृषणा ॥ 82 
प्रदाय Wes गच्छेः कन्यायाः सखीधनं तथा | 
धार्या सा वषमेकं तु देयाऽन्यस्मै विधानतः ॥ 83 
अथ प्रवृत्तिरागच्छेत्‌ प्रतीश्चेत समाच्रयम्‌ | 
जत BY प्रहातथ्या कन्याऽन्यस्मै यथेच्छया ॥ 84 
-कन्यां चेत्‌ दक्षयिव्वाऽन्यामन्या वोदे प्रदीयते | 
म उमे wages वहेदिस्यव्रवीन्मनुः ॥ 85 


3. Manu. VIII, 204 presents the same idea :- 
अन्या चेदृशेयित्वान्या वोदुः कन्या प्रदीयत । 
उभे ते एकड्युस्केन वहे दिव्यत्रवीन्मनुः ॥ 
The textual variations between Manu and Katydyana are slight. The 
fourth pada of the verse वहे leads: is reproduced in both Katydyana and 
Manu. 
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गृहयित्वाऽऽध्मनो दोषान्‌ विन्दते कन्यकां यदि। 
वरस्य wearer: स्यात्‌ कन्या चापि निवर्तते ॥ 86 


P. 394. 


fear vat न योज्या aft aed प्रोषिते प्रभौ । 
ae तृतीये... ...... पर्रजितेऽपि वा ॥ 87 


P. 395. 


P. 


। 


, 


> 1 


= a st 
e [| 


पत्यौ नष्टे प्रयुक्तायां तस्यान्यत्र बन्धुभिः | 
तस्माच्चैव प्रसूतायां कथं तन्रागते भवेत्‌ ॥ 88 
qfasaa भार्यां तां सापत्यामपि धमतः | 
शक्षेत्रिणसस्वेव तान्‌ पुश्रान्‌ मनुराह न बीजिनः ॥ 89 
प्रबञ्यावसितो TA पुनर्दारान्‌ WATE | 

नासौ स्वामी भवेत्तत्र दासो ae विगर्हितः ॥ 90 


दायकिभागकाण्डे 
420. 
रिक्थं प्रतिभ्रदाने तु दश्वा शेष विभाजयेत्‌ | 
आचतुथौत्त Agta क्रमेणैव तु तस्सुतैः ॥ 91 
427. 
क्षेत्रारामगहा दीनां विभागे agafeaa | 
ज्येष्टस्य दक्षिणो भागः प्रतीची वा तथा मवेत्‌ ॥ 92 
434. 
दत्तस्य जनकापव्ये wa तस्मिक्नपि स्वयम्‌ | 
gat कमे सपिण्डान्त अखिरु रिक्थमाम्यात्‌ ॥ 93 
"कऋीणीयाद्यस्स्वपत्यार्थं मातापित्रोयमान्तिकात्‌ | 
स क्रीतकः सुतस्तस्य aenisaenish व। ॥ 94 
"मातापितृविहीनो यः त्यक्तो वा स्यादकारणात्‌। 
Meare ways स्वयं दत्तस्तु स स्तः ॥ 95 
435, 
सदृश तु प्रकुयाथं गुणदोषविचक्षणम्‌ | 
पुत्रं gaye स विज्ञेयस्तु afr: ॥ 96 
उत्पद्यते गृहे यस्य न च ज्ञायेत कस्यचित्‌ 
स्वगृहे गूढ उत्पन्नः तस्य स्याद्यस्य तस्यजः ॥ 9८ 
मातापितृभ्यामुष्पष्टं तयोरन्यतरेण वा | 
यं पुत्र परिगृह्णीयादपविद्धः स उच्यते ॥ 98 


Manu. IX, 47 to 52. 


This verse is identical with Manu. IX, 174. 
This is identical with Manu. IX, 17% 
These four verses are identical with Manu. IX, 169-172 except for a 


slight variation in the third pada of v. 172 वदेल्लाम्ना for | वदुनाम्ना 


16 


ए. 441. 


Pp. 


छ 


i 


P. 


8. 


9. 


447. 


408. 


494. 


495. 


497. 
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faqazafa कम्या a यं पुत्र जनयेद्रहः | 
a कानीनं चिदुनौख्ना aig: कन्यासञुद्धवम्‌ ॥ 99 


अन्यो यदि दहित्कश्चित्‌ पुत्राञ्छिष्याश्च सोद्राव्‌। 
संस्कारोद्कलहिप्रः प्रमीतस्य तु तद्धनात्‌ ॥ 100 
दशमांशं हरेदर्थी पञ्चमं सवमेव वा । 

बहुरक्ष्यस्य दशशममस्परक्ष्यस्य पञ्चमम्‌ ॥ 101 
अपुत्रपिवृभार्थस्य सर्वमेवेति शौनकः । : 

अन्यो यदि दहेत्‌ कश्चित्‌ पुत्राच्छिष्याच्च तद्धनाव्‌। 
Waves शतं वाऽ्थात्‌ गृ्णीयत्तस्य दक्षिणाम्‌ 102 


"समुख्न्नाद्धनादेर्ध तदर्थे स्थापयेष्पथक्‌ | 
मासषाण्मासिके श्राद्धे वाषिके च प्रयत्नतः ॥ 103 


aint भवृकुखछछन्धं पितुः कुरुत एव वा | 
भूषणं न विभाज्यं स्यान्‌ जीवने च न योजयेत्‌ ॥ 104 


द्तसमाह्यादिषट्रूपद काण्डे 


कूटस्य बहवो यत्र प्रहरन्ति रुषाऽन्वितः | 
मर्मप्रहारदो यस्तु घातकः स उदाहतः ॥ 105 


मर्मघाती च यस्तेषां यथोक्त BIA | 
आरस्भकः सहायाश्च दोषभाजस्तदथनः ॥ 106 


मनुष्यमारणे fas चोरवस्कि्विं भवेत्‌ | 
TRE weeny गोखरोष्गवादिषु ॥ 107 
क्षुदकाणां पञ्यूनां च हिंसायां दक्षमो दमः । 
पञ्चाशतं wage: इयुभेषु शगपशक्षिषु ॥ 108 
गदेभाजाविकानां तु दण्डः स्यात्पञ्चमा षकः | 
माषकस्तु भवेदण्डः श्वसूकरनिपातने ॥ 109 


Saunaka is one of the Smrtikarus cited by Manu. III, 16. See Kane, 


History of DharmaSastra, p. 132. 
Three manuscripts of Vyavaharanirnaya attribute this verse to Katyayana 


as also the following :— 


ae विर्नातविद्यानां भ्रातृणां पितृतोऽथवा | 
तया प्राप्तं तु तद्वित्तं विभाज्यं तदुबृहस्पतिः | 


The latter is included in Katydyanasmrtisdroddhara as v. 874, while the 
former is not found. 
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P. 512. 
यश्च यस्योपकरणं येन जीवन्ति कारवः | 
सवेस्वषहरणेऽप्येषां न राजा हरतमहंति ॥ 110 
सवेकण्टकपा पिष्टं हेमकारं तु पार्थवः। 
प्रवतंमानमन्याये sagan: ge: ॥ 111 

P. 522. 
गोभहिरण्यरल्नानां आत्मीयानां खिया frat | 
विक्रयाधिप्रदानं तु कृतं सिद्धयेन्ुभिः सदा ॥ 112 
खीकरतान्यघ्रमाणानि कार्याण्याहुरनापदि | 
चिकहोषतो गहक्षेत्रदानाधमनविक्रियाः ॥ 113 
एतान्येव प्रमाणानि wat यद्यनुमन्यते | 
पुत्रः प्युरभावे वा star वा पतिपुत्रयोः॥ 114 


प्रकीणेके 


P. 528. 
वाग्दण्डं प्रथम कुयात्‌ धिग्दण्डं तदनन्तरम्‌ | 
तृतीयं धनदण्डं तु वधदण्डमतः परम्‌ ॥ 115 
वधेनापि यदा त्वेतान्‌ निगृहीतं न शाक्ुयात्‌ | 
तदेषु सवेमप्येतत्‌ प्रयुञ्जीत aqery ।॥ 116 

P. 528. 
अधार्मिकांस्िभिन्यायैः निगृह्णीयात्‌ प्रयत्नतः | 
निरोधनेन बन्धेन विविधेन भयेन च ॥ 117 

7. 529. 
"बन्धनानि च सवाणि राजमागे निवेशयेत्‌ | 
दुःखिता यत्र दरयन्ते विकृताः पापकारिणः ॥ 118 
""दशस्थानानि दण्डस्य मनुः स्वायंभुवोऽबवीत्‌ | 
fag वर्णेषु तानि स्युरक्षतो ब्राह्मणो जेत्‌ ॥ 119 
उपस्थमुदरं जिह्वा हस्तौ पादौ च पञ्चमम्‌ | 
MAA च कणो च धनं देहम्तथेव an 120 


खीवारोन्मत्तन्रद्धानां दरिद्राणां तु रोगिणाम्‌ | 
श्िफाविदरूरञ्ञ्वा्येः विदध्यान्रुपतिदंमम्‌ ॥ 121 


10. This is identical with Manu. IX, 288. 
11. This and the following three lines are identical with Manu. VIII, 
124-125. 
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The Position of Smrtis as a Source of Dharma 
By 
A. S. ALTEKaR, Benares 


Smrtis are one of the most important sources of Hindu Dharma 
in its social and socio-religious aspects. They have played a great 
part in determining the features of many a social and socio-religious 
institution and custom and in moulding the development of modern 
Hinduism. To study the attitude of Hindu society towards them 
as a source Dharma is instructive in more ways than one. It 18 
proposed to do this in the present paper. It would not be an 
unsuitable subject for the commemorative volume intended to be 
presented to one of the most eminent students of the Dharma- 
85572 literature. 

At present we regard the term Smrti as being a synonym of 
Dharma-sgastra literature ; Manu also says the same : 

Dharma-sastram tu vai smrtth, (11. 10) 

In the earliest period of its use, however, the term Smrti did 
not denote the Dharma-Sastra literature. The word has been used 
by Baudhayana, Gautama and Apastamba, who were pioneers of the 
Dharma-sastra literature, and in whose days that literature was just 
coming into existence. It is no wonder if they did not use the 
word to denote a literature that was yet to come into a definite 
shape and form in their days. 

An examination of the relevant passages shows that early 
writers used the term Smrti to denote a set of rules which were not 
included in the Sruti literature,—which had then assumed a definite 
and unalterable form,—but were existing mainly in the smrti: or 
memory of wise and virtuous persons, and could be learnt from 
their mouth and inferred from their conduct and character. The 
sanction for these rules was not the divine word of the Sruti, but 
human conventions as accepted by the leaders of society. This 
becomes quite clear if we compare the statements about the source 
of Dharma as given by Gautama, Manu and Apastamba. Gautama 
says :— 

Vedo dharma-milam. Tad-vidém ca smrttsile. 1.1, 1-2. 

This is in entire agreement with the view of Manu as expressed in 
the following line :— 


Vedo khilo dharma-milam smrti-sile ca taduidam. 11. 6. 


Now let us compare these statements with that of Apastamba 
in connection with the same topic. We have to remember in this 
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connection that Manu, Gautama, and Apastamba are not far removed 
in time from one another. Apastamba says :— 

Dharmajfia-samayah pramanam, veddsca. 1. 1. 2-3. 

All the three authorities mention two main sources of Dharma, and 
of these the Veda is of course one. <A perusal and comparison of 
the passages makes it quite clear that dharmajfia-samayah, or social 
customs and conventions accepted by the learned leaders of society 
are identical with the Smrti-sile ca tadviddm, the smrtt and sila of 
dharmajnas or vedajfias. The term Smrti here does not denote 
the Dharma-sastra literature ; it was yet to come into existence 
in the days of Gautama and Apastamba. In this connection 
we have further to note that Apastamba describes in the opening 
aphorism the rules in his book as sdmaydca@rika, 1. €. based upon 
samaya or pauruseyi vyavasthd, 1. € . human or social traditions and 
conventions. 

Veda-vidam smrti-stle therefore are identical with the customs 
and conventions that were approved of and recommended by the 
learned leaders of society. For a long time these rules existed 
only in the memory of the custodians of tradition, and so by 
laksana, they began to be called Smrtis. Later on the name was also 
transferred to the literature, which committed to writing most of 
these rules. That is how Dharma-s4stra has come to be designated 
as Smrti literature. In the beginning, Smrtis were identical in 
nature and contents with saddcadra and were based upon it. When 
Smrtis came into existence, the scope of saddcdra became naturally 
reduced, as much of it was codified by Smrtis. It began to denote 
those old practices which happened not to be codified in Smrtis, or 
those new ones, which had aquired social approval at a period 
subsequent to the codification of the early Dharmasitras or Smrtis. 

Such being the origin of Smrtis, it is but natural that they 
should not have wielded, at least theoretically, the same authority 
which was conceded to the Srutis. At the time when the Smrti 
literature was coming into existence, the Srutis were universally 
regarded as divine in origin. ‘They were the direct words of God, 
and so their authority was naturally supreme. On the other hand 
we notice that the early Dharma-sastra writers like Gautama, 
Apastamba and Baudhiayana do not claim for themselves even the 
status of a Rsi as was later done by Manu and YaAjfiavalkya. Nay, 
Apastamba goes to the extent of declaring that in his days no Rsis 
were existing in society.’ Naturally therefore the authors of the 
Pirva-miminsa school, who were at about this very time busy in 


1. तस्माटषयोऽवरेषु न Sard निय॒मातिक्रमात्‌ । _ 
श्रतपरयस्तु भवन्ति केचित्कर्मफल्दोषेण यथा श्नकेतुः । 1. 5. 4-6. 
Z 
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formulating the rules about the relative authorities of Srutis and 
Smrtis laid down that the views of Smrtis should be summarily 
rejected if they were opposed to the dicta of the Srutis. 

As however centuries rolled on, the authoritativeness of the 
Smrtis began to be accepted more and more implicitly. Their 
authors began to be translated into Rsis owing to the great lapse of 
time. The over-riding authority of the Srutis was of course never 
formally repudiated ; but it really caused no inconvenience in 
practice, for the Vedas, generally speaking, are silent about most 
of the topics dealt with by the Smrtis. Their meaning also was 
becoming more and more unintelligible, as the classical Sanskrit 
began to-diverge more and more from the Vedic idiom. Leaders of 
society however felt that in actual practice, if not in theory, the 
voice of Smrtis should be regarded as final on the topics dealt 
with by them, because they being relatively recent compositions, 
were more in conformity with the theory and practice of society. 

It is very interesting and instructive to examine the various 
steps adopted in order to render the authority of Smrtis practically 
supreme in their own sphere. The theory of the lost Sakhas of the 
Vedas helped the cause of the Smrtis considerably. This theory of 
course was not a fiction, for we know it as a matter of fact that at 
least some portions of the Sruti literature have been lost in course 
of time. The Pirva-mimansa lays it down that if there is a conflict 
between two texts of Sruti, then we are to assume an option, as no 
text of the Sruti could be presumed to be inoperative. It now 
began to be claimed on behalf of the Smrtis that their views cannot 
be set aside even when they are in direct conflict with Srutis ; for 
they’may quite possibly have been based upon a lost text of the 
Sruti, and so the conflict that we see is not a conflict between 
a text of Sruti and that of a Smrti. It is rather a conflict between 
an existing and a lost text of Sruti, the existence of the latter 
being inferred from its having been once utilised by the Smrti in 
question, when it laid down the rule that is in conflict with the 
existing text of the Sruti. While commenting upon Pirva- 
mimansa-Sutra, Hetu-darsandcca, 1. 3.4, 14 11027119 thus maintains 
that it is not a conflict between a Sruti and Smrti text, but 
between a pratyaksa-sruti and a smrtartha-sruti.° The latter, there- 


2. विरोधे त्वनपेक्ष स्यादसति दयनमानम्‌ । Piurvamimdnsa Sitras, 1.3.3 

3. वेदो ईदश एवायं Teas: प्रकादयते । स परद्धिः प्रकाश्येत स्मरद्धिवेंति त॒स्यभाक ॥ 
अनुचरणकाले च GAR केवलैः । तत्कृतस्मरणर्वायं वेदोऽध्येतृषु तिष्टति ॥ 
तेनार्थं कथयद्धिया Saray कथ्यते श्रतिः । परिताभिः समानासौ केन न्यायेन बाभ्यते॥ 


ततश्च श्रुतिमूक्लाद्ाध्योदाहरणं न तत्‌ । विकल्प एव हि न्यास्यस्तुल्यकक्षाप्रमाणतः ॥ 
pp. 106-7. (Benares Edition). 
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fore, ought not to be over-ruled by the former; we must presume 
an option, as it is in reality a conflict between two Srutis. This 
theory made Smrtis as authoritative as Srutis and left it to the 
option of society as to which of them should be followed. 


The advocates of Smrtis took other steps also to assert their 
authority, though in an indirect manner. It began to be argued 
that bradhmanyam arises only as a result of a Joint study of the Vedas 
and Dharmasiastras; if a person studies the Vedas only, but holds in 
contempt the Smrti literature, he would immediately be condemned 
to be born as a beast for 21 generations.* Which sane person would 
under these circumstances proceed to decry the authority of Smrtis 
and declare that their rules were not to be followed because they 
happened to be in conflict with those of the Srutis? Brhaspati 
asserts the authority of the Smrtis in a more graceful way. He 
points out that the Srutis and Smrtis are the two eyes of a 
Brahmana : if he is void of one of them, he becomes a one-eyed 
person. He then observes that the scholarship of a man who has 
studied all the Vedic literature but is ignorant altogether of the 
Smrtis, does not appear resplendent like a night without the moon.’ 


It is interesting to note that on the strength of the above 
theories and their application, the Smrtis have actually overruled 
some of the specific dicta of Srutis that were not in consonance 
with the spirit of the age, or were coming into direct conflict with it. 
The Vedic practice was to perform daitva karma in the morning and 
the 2} karma inthe afternoon. In later times the modern pitr- 
tarpana came into vogiie and it began to be offered in the morning, 
as the morning bath became the order of the day. Now this 
procedure 18 in direct conflict with the Vedic practice prescribed 
in the above mentioned rule. Devanabhatta, the author of the 
Smrticandrika, however says that there is nothing wrong in this; 
the Sruti rule must be presumed to be referring to pitr karman 
other than tarpana.® The Sruti literature shows that Visvimitra 


4. वेदं गृहीत्वा यः कश्चिच्छाछरं चवावमन्यते । स सद्यः Wai याति संभवानेकविंशतिम्‌ ॥ 
तस्माद्वेदेन UST ब्राह्मण्यं ब्राह्मणस्य तु । न चैवैकरेन वदेन भगवान त्निरत्रवीत्‌ ॥ 
व Atrismrti, ४, 7 and v. 134. 
5. श्रुतिस्षरती हि विप्राणां चक्षुषी परमे aa) काणस्तत्रैकया हीनो द्वाभ्यामन्धः प्रकीर्तितः॥ 
अधीत्य चतुरो वेदान्सषडंगपद कमान्‌ । स्मृतिदहीना न शोभन्ते चन्द्रहीनेव शबरा ॥ 
Quoted in Smrticandrika, Samskarakanda, p. 10. 
6. एवं च ^ Gale देवानां ` इति श्रतेमीध्यन्दिनस्नाने देवतर्षणं न स्यात्‌ । न चैवमस्तु 
इति वाच्यम्‌ । ^ स्नाने चेव तु aaa तपयेतिितृदेवताः । काम्ये नित्ये विषेण तत्पकुर्यात्प- 
यततः 1? इति व्याघ्रस्मरणात्‌ | अत्र श्रु तिद्धयं तर्पणम्यतिरिक्तविषयमिति वाच्यम्‌ । 
Smrticandrika, Samskdrakanda, p. 295. 
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adopted Sunaggepa, though he had a hundred sons living; this 
would thus permit a person to adopt a son even when he had a 
numher of his own sons living. But Mitramigra says that such a 
deduction would be wrong; we shall have to assume that the Smrti 
practice is also based upon a Sruti text, which is not now available 
but the existence of which will have to be assumed." 

The Vedic passage, 

na seso’ gne’ nyajatamastt 

certainly disapproves of the practice of the adoption of a son, 
which is clearly recommended in later times by the Smrti literature. 
This is a clear example of a Sruti being thrown overboard by a 
Smrti. But Mitramisra says that there is nothing wrong about 
the procedure. ‘The Sruti passage is a mere arthavdda; it does not 
lay down any injunction. The Smrtis on the other hand prescribe 
adoption, so that homas etc., should be properly performed. Artha- 
vada-Ssruti is thus being fittingly over-ruled by a Smrti text, which 
has a vidhi for its purport." 

The custom of the Sati of the later age is in direct conflict with 
the Vedic injunction prohibiting suicide. Apararka, however, 
argues that the conflict with Sruti should not invalidate the 
custom. For the Sruti passage lays down a general principle 
disapproving suicide, while the Smrtis lay down a special exception 
in the case of a widow.” 

Whether the customs of the Sati and adoption are good or not 
is a different question. Somehow or other society had come to 
approve of them. Smrtis gave a canonical sanction to them and 
sought to defend them even against the authority of the Vedas. 
It was because Smrtis were more in consonance with the spirit 
of the age and were often embodying the latest varieties of sadacdra, 
that leaders of society had a soft corner for them in their heart, 
and saw to it that they held the field even when they were opposed 
to some of the specific injunctions of the Srutis. They did not 
openly rebel against the Srutis ; nevertheless they accomplished 
their purpose by some more ingeneous methods referred to above. 


i .------~~~ ~ -- ~ Ne 


7. न च स्मार्तं विधिः श्रौतस्य Bre न बाधक इति वाच्यम्‌ । नापुत्रस्य Sere 


त्यादि-अपुच्राधिकारिकपुन्रपरिग्रह विधायकप्रत्यक्षश्चुत्यु पष्ट भेन तस्या एव बलवत्त्वात्‌ | 
{417०4490 8. P. ए. 206. 


8. ge परतिग्रहीष्यन्बन्धूनाहूय ...मतिग्हीयादिति दोमादौतिकतैम्यताविषयत्वाच्छृतिप- 
भवया ( स्त्या ) ˆ न रशेषोऽपनेऽन्यजातमस्ति ` इत्यादे... दत्तपुत्र निषेधकिगत्वात्‌ तत्प्रभवा 
‘ बीजिनो यस्य ये जातास्तस्य ते नेतरस्य तु ' इत्याया ( स्मरतिः ) । ४.27. 

१ सामान्येन श्रुतिः स्वेच्छया मरणं निषेधति । स्मृतिस्तु ad wait वहिप्रवेशमरण विरषै 
faze | On 7०४०11०, I. 86. 
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The recognition of the authority of Smrtis as supreme in the 
realm of social and socio-religious matters however did not solve 
the whole problem. Contradictory passages in the Sruti literature 
are relatively few, but such is not the case with the Smrti literature. 
The number of Smrtis was also very large, and it was constantly on 
the increase down to the 10th and the 11th century a.p. Not all 
these Smrtis have been preserved to the modern time, but the idea 
of their number may be obtained when we note that Mitramiéra 
refers to 57 Smrits, Nilakantha to 97 and Kamalakara to 131. 
Mr. KANE in bis History of Dharmasdstra Literature had to devote 
not less than one hundred and sixty pages to give the list of the 
works on Dharmasistra! Granted that the Smrtis were in practice to 
be regarded as even more authoritative than Srutis; but which of 
them were to be given this privilege ? All could not be given this 
honour, because their views were often conflicting with one 
another. 


Several theories were proposed in this connection for the 
acceptance of society. One view was that the Manusmrti should be 
regarded as the most authoritative 016." There was another view, 
which maintained that different Smrtis were authoritative for 
different ages; Manu for the Krta age, Gautama for the Treta, 
Sankha-Likhita for Dvapara and Par&gara for the Kali. This view of 
course was more historical, but how could all those who were not 
admirers and followers of Parasgara, be expected to follow it? And 
what about the Smrtis which were later than those of Paragara ? They 
were of course modern and so in a way less authoritative. But they 
were often for that very reason more in conformity with the spirit 
of the age and therefore more liked and respected by society. 


We find that eventually the leaders of society evolved some 
principles, which made ample provision for the needs of the new 
age, which often found some of the rules of old Smrtis unsuitable. 
It was agreed that heterodox works like those of Carvaka, Buddha 
and Arhat should be brushed aside. As far as the remaining Smrtis 
were concerned, Gobhila held that when there was a conflict of 
opinion, the view supported by the majority should be followed.’ 


ee ~ nee 


10. मन्वर्थविपराता तु या स्तिः सा न शस्यते! Brhaspati, quoted by Vira- 
mstrodaya, P., p. 27. 

11. कृते तु मानवा aera गौतमः era: । द्वापरे ौखलिखितौ कलौ eT: Sa 

Pardgarasmrti, I. 23. 

12. अर्ह्वार्वाकवाक्यानि बीद्धादिपस्तानि च । विप्रलंमकवाक्यानि तानि सवौणि aster ॥ 


CaturvimSatimatam in 20711८0 14/7८, Sam. p. 206. 


13. विरोधो यत्र वाक्यानां प्रामाण्यं तन्न भूयसाम्‌ । तुख्यप्रमाणकत्वे तु न्याय एवं प्रकीर्तितः 
IIT. 149, 
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Vyasa suggested a modification ; majority view of course deserves 
consideration, but we should also find out what is reasonable in the 
matter.’* Devanabhatta was in favour of a still more reasonable 
proposition ; he maintained that if two Smrtis differed from one 
another, we should not reject one in favour of the other; we 
should rather assume that an option is permitted to us, for the case 
of the conflict between two Smrtis is exactly on a par with the 
conflict between two Srutis.“ If we permit an option in the case 
of the latter, how could we deny it in the case of the former ? 


There were very good reasons for later writers to plead for an 
option in case there was a conflict of views between two Smrtis. 
The large number of Smrtis that were written in ancient India owed 
their existence not to any literary ambition, but to the desire of 
society to have new authoritative manuals, that would be more in 
conformity with the practice of the age. Sometimes the earlier 
books were in need of elucidation and amplification, and so new 
ones were composed. Such, for instance, was the case of the Katya- 
yana-smrti included in the Smrtindm Samuccayah of the Ananda- 
Srama edition.** Sometimes a Smrti itself is seen recommending 
consultation of other books for further light on the subject, as does, 
for instance, Laghuvisnu in connection with the rules about the 
Agramas.'". Sometimes new situation would call for drastic remedies 
and these were naturally discussed in Smrtis composed in later 
times after the particular need was felt. This, for instance, is the 
case with Devala-smrtt, which lays down detailed rules about re- 
conversion of persons converted by force or fraud. Society in those 
days felt the urgent need of reconversion. The problem could 
not be solved by a reference to Manu, who was regarded as most 
venerable or a consultation with Paragara, who was regarded 
as particularly authoritative for the present age. For, neither 
of them had dealt with the problem. Nor could the problem be 
shelved on the ground thet some statements in some of the earlier 
Smrtis opposed by implication the practice of reconversion. For 
the society was at that time convinced that new rules, not hitherto 


14. तस्माद्विरोधे धमंस्य निशित्य गुखलाघवम्‌ | 

यता भूयस्ततो विद्वान्कुर्यादध्मविनिर्णयम्‌ ॥ Vyasa in Smrticandrika, 3. p. 17. 
15. ^ श्वुतिद्वैधं तु यत्र स्यात्‌ ` इति अनेन वचनेन स्गत्योविरोधेऽपि विकत्य इत्युक्तं 

मवति | Smrticandrika, S. p. 16. 

16. अथातो गोभिरोक्तानामन्येषां चैव कर्मणाम्‌ । 

अस्पष्टानां विधि सम्यग्ददीयिष्ये प्रदीपवत्‌ । ४. 1. 
17. आश्रमाणामयं धर्मो मया प्रोक्तः सनातनः | 

यदत्राविदितं किचित्तदन्येभ्यो गमिष्यथ ॥ #.14 

| 


THE POSITION OF SMRTIS AS A‘SOURCE OF DHARMA 25 


included in old Smrtis, ought to be sanctioned and followed. This 
could be done only by proceeding to promulgate another Smrti 
and asserting for it an authority as great as that for any earlier text. 
For this purpose it was essential to maintain, as Vyasa has done, 
that what is reasonable in Smrtis should be accepted or that in 
case of the conflict of Smrtis, an option should be presumed, 
as Devanabhatta pleads. 

The above discussion will show that though in theory Smrtis 
were regarded as less authoritative than Srutis, still in actual 
practice they were regarded as supreme in their own sphere. As 
far as Smrtis themselves were concerned, there was a tendency in 
earlier times to regard only some of them as authoritative. But 
very soon it was realised that later Smrtis were also equally, if not 
more useful than the earlier ones, for the rules contained in them 
were often more in conformity with the spirit and practice of late 
times. An effort was therefore made to see to it that they were 
also given due scope. With this end in view it was laid down that 
when Smrtis differed, the majority view should be followed, or 
that opinion accepted which is most reasonable. To make matters 
most explicit, Devanabhatta pleaded that when there was a conflict 
of views between two Smrti texts, an option should be assumed. 
Commentators like Medhatithi were unwilling to lay down a final 
list of authoritative Smrtis, for they realised that new Smrtis could 
still be composed which would be authoritative for a later age.” 
All this shows very clearly that society was very anxious that there 
should be full scope given for the enunciation in new Smrtis of 
such new principles or practices as may be necessary for the new 
age, and that they should be accepted by society, though they may 
be representing a new or a minority view for the time being. New 
Smrtis that were being composed in different provinces and in 
different centuries thus provided for an authoritative recognition of 
new practices or variations in old ones. That is why the Smrtis 
continued to have a long hold over the Hindu mind. 


18. अत एव ˆ मनुविष्णुयमोऽगिरा › इति स्मवंपरिगणना निमूला ।...सर्वथा at (स्मृतिं) 
अविगानेन दिष्टाः स्मरन्ति वा... एव॑विधैगणियुंक्तं तेन चैतत्पणीतमिति तस्य॒ वाक्यं सत्यपि 
पौखषेयत्वे धमे प्रामाण्यं स्यात्‌ ।..-अद्यत्वे य cdg: दैदृशेनैव च हेतुना प्रन्थसुप- 
बध्नीयात्‌ स उसरेषां मन्वादिवत्पममाणं स्यात्‌ । | On Manusmrti, 11. 6. 
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Rgveda Citations in the Mahabharata 
By 7 
४, M. Apts, Poona 


It is now generally accepted that ‘‘the Mahabharata and the 
Ramayana are not the old heroic songs as those court-singers and 
travelling minstrels of ancient India sang them nasi 
but accumulations of very diverse poems of unequal value which 
have arisen in the course of centuries owing to continual interpola- 
tions and alterations.............c.ccsesseeeees Indeed, in a certain sense, 
the Mahabharata is not one poetic production at all, but rather a 
whole literature’. Strangely enough, in a sense, this is as it should 
be! ‘When I say that the Mahabharata manuscripts contain quanti- 
ties of spurious additions, I intend no disparagement or condemna- 
tion of the text or of the Manuscripts. The process is normal, 
inevitable and in a wide sense wholly right. Jf the epic is to 
continue to be a vital force in the life of any progressive people, 
it must be a slow-changing book! ‘The fact of expurgation and 
elaboration is only an outward indication of its being a book of 
inspiration and guidance in life, and not merely a book lying unused 
and forgotton on a dusty book-shelf. Those are probably just the 
touches that have saved the Mahabharata from the fate of being 
consigned to the limbo of oblivion, which has befallen its sister 
epics like the Gilgamesh.”’* The Mahabharata is an Itihdsa, Kavya 
and (dharma—, artha—, kdma—,) Sdstra rolled into one! Nay, 
further, the work itself claims with a certain amount of Justifiable 
pride :— 

धर्मे चार्थे च कामे च, मोक्षि च भरतषभ। 
यदिहास्ति तदन्यत्र यजञेष्ास्ति न तत्रचित्‌ tt 


‘With respect to Dharma, Artha, Kama, and Moksa (the four aims 
of human life), O best of the Bharatas, what is here (may be found) 
elsewhere but what is not here (will) not (be found) anywhere else. ’’ 


It is hardly surprising then, that we should find a vast amount 
of pre-epical literature absorbed in the Mahabharata, through 
allusions, citations, summaries, amplifications, adaptations, imita- 
tions and parodtes of relevant passages in that literature! Invaluable 


~ ---- - re eee कन ere 


1. WINTERNITZ: ‘A History of Indian Literature, English Translation, 
University of Calcutta, 1927, pp. 315-316 

2, Prolegomena Cl, the Adiparvan, critically edited by Dr. ए. S. SUKTHAN- 
Kar, ए. 0. R. Institute, Poona, 1933, 

3. 7, 56. 33 ( Critical edition of the Mahdbhdrata ). 
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work in the matter of tracing these allusions etc. to their sources 
has been done by HoLtTzMaNN,* Hopkins® and others. Much 
remains to be done, however, especially with regard to Vedic 
literature. The problem, besides, assumes a new significance in view of 
the work of preparing a critical edition of the Mbh. that ts going on at 
the Bhandarkar Oriental Research Institute, the material collected and 
the manuscripts collated there.’ What I mean, will be made clear by 
the Rgveda citations discussed below, but 1 may only add here, 
that in view of the fact that the work for the critical edition, for the 
first time renders it possible for a research-worker to have before 
him the entire significant manuscript evidence for each passage in 
the form of all divergent readings of any importance given in the 
critical notes in the published parvans and in the form of manuscript 
collations in the case of the unpublished parvans, it becomes 
possible only now, to undertake the task of tracing citations from, 
allusions to or adaptations of passages in earlier literature more 
thoroughly. What, formerly, with only one edition before us, 
looked like a remote resemblance, a faint echo, a mere summary or 
at best an adaptation, may turn out now, in the light of the entire 
manuscript evidence, to be either an attempt at citation not materi- 
alizing through failure of memory or lack of care or a deliberate 
modification—an tiha of a Vedic passage! In ancient times passages 
were often quoted from memory and the quotation was never 
compared with the original.‘ Further, a modification or #ha of an 
early Vedic passage, to suit the contemporary phase of grammar 
and the new context was a favourite literary device, found not only 
in the Mbh., but traced to al] Vedic works also, from the .Samhitads 
other than the Rgveda, to the ritual Sutras, the utmost liberty being 
taken with the text of the original to this end. So when we meet 
with phrases like :— 

अरस्मिश्चार्थं पुरा afta ब्रह्मणा श्रूयतामिदम्‌ | 

हन्त ते वतेयिष्यामि पुराणं पांडुनन्दन ।* 

निदक्षंनं ara भवति 1" 


इमां श्रुतिमुदाहरेत्‌ 1° 


4. Das Mahabharata and seine Teile in four volumes, Kiel 1892-95. 

5. The Great Epic of India. 

6. I must gratefully acknowledge here that Dr. V. S. SUKTHANKAR, the 
general editor of the Mahabharata, who expressed himself very much interested 
in the theme’ of this paper, kindly placed at my disposal, all this material 
including his valuable bibliography on the Mbh. 

7. Compare Prolegomena XXIX, Critical Edition of the Adiparvan. 

8. V. 12. 28 (Critical edition). 

9. XII. 343. 2 (Bombay edition published by GaNpat KrisHNnajJI, 1877 ). 

10. Ibid. XII. 343. 11. 
11. Ibid. XIII. 76. 6. 
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इस्यपि श्वयते af: ॥“ 

यस्तं वेद्‌ स वेदवित्‌ 1° 

इति . . . वेदेषु qeaa 1“ 
अत्राप्युदाहरन्तीमभमितिहासं पुरातनम्‌ 1° 

अहं त्वां वर्धयिष्यामि ब्रह््मन्त्रैः सनातयैः 15 
एवमादीनि सूक्तानि परस्परमभाषत 1" 


we are not sure always, whether these are preceded or followed 
by citations from, or summaries or modifications of passages in 
Vedic texts ! 


The question, whcther a passage from an early Vedic téxt is a 
citation with or without modifications is further complicated, except 
in the parvans critically edited by the Bhandarkar Oriental Research 
Institute, by the peculiar, though interesting, circumstance that 
some manuscript variants, as will be seen below, actually restore 
the citations to,their pristine purity! In the Adi, Virdta and 
Udyoga parvans already critically edited, we know exactly what 
reading of the suspected citation is favoured by the manuscript 
evidence and thus are in a position to decide at once whether we 
have to deal with a citation or an dha. But in the case of the other 
parvans not so edited yet, this is by no means certain unless one 
examines the manuscript collations for that parvan. The fact, 
nevertheless, that some manuscripts give a version identical with 
the source-passage in its original form throws an interesting 
sidelight on the tendencies at work responsible for the differentiae 
in some manuscripts. 


A thorough-going attempt to trace all possible citations, 
adaptations etc., of passages in earlier Vedic and post-Vedic 
literature in a parvan may be of some help to the editor of that 
parvan, if not in selecting the best reading of a Mahabharata 
passage for which manuscript evidence must be his principal guide, 
at least in making his notes on the mature of the manuscript 
material. It is in this hope also, that the following investigation 
has been undertaken, though its principal (and strictly circumscribed) 
aim is to trace all possible citations in the Mbh., from the Rgveda 
only with or without modifications. There will be no attempt in 
this paper to trace allusions to the Rgveda of a general character 


12. Ibid. III. 208. 11; also VIII. 32. 43. 

13. Ibid. XIV. 51. 26. 

14. Ibid. XII. 312. 5. 

15. Ibid. XII. 72. 2. 

16. V. 16. 1-8 (critical edition ). 

17. XIX (Harivamsa), v. 1398, Calcutta edition, 1836, 
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common in every part of the Mbh.,” nor to track imitations of 
RV.—hymns and passages as has been so ably done for example, in 
connection with the hymn to Agvins in the Adiparvan by Louis 
Renou.” 


RV. Mbh.” 
VI. 16.1 | XII. 343. 10 
। मन््रवादोऽपि हि भवति ॥ ९॥ 
तममे यज्ञानां होता विश्वेषां हितः । ¦ त्वमग्ने यज्ञानां होता विश्वेषां हितो 
देवेभिर्मानुत्रे जने ॥ देवानां मानुषाणां च जगत 
| इति ॥ १०॥ 


Trans." :—Thou, O Agni, | There also occurs a declara- 
hast been ‘placed as the Hotr | tiontothe same effect in the 
of all sacrifices among human | Mantras of S'rutis. Thou, 0 
folk by the Gods. | Agni, art the Hotr in sacrifices 

| and the benefactor of the dei- 
| ties, of men and of all the 


worlds. 


Context in the Mbh.:—In answer to Arjuna’s question, the 
Holy One explains how Brahman desiring to create creatures, 
caused Agni and Soma to spring from his own eyes. Having then 
created and established all creatures, he upholds the three worlds. 
In support‘of this statement follows our quotation from the RV., 
introduced by the words * Mantravada’. 


Notes :—Horkins” unable to trace RV. VI. 16.1, as the 
source of the Mbh. verse compares RV. I. 13.4: ast hota manurhitah 
which has very little in common with the Mbh. passage. The first 
hemistich of RV. VI. 16.1. which is the real source is repeated 
without any change. As regards pada C,I find on consulting the 
manuscript collations for this parvan that manuscript A reads :— 


er ~---------= -~~--~- a ra en me ---- teens ~ ----- 


18. See Horxins: The Great Epic of India, p. 2 ff. 

19. ‘* L’Hymne Aux Asvin de L’ Adiparvan’’, pp. 177-178, in A Volume of 
Eastern and Indian Studies in honour of Professor ए. W. THomMas, 1939. 

20. The verses are taken from the Bombay edition of GaNPAT KRISHNAJI 
except where it is otherwise specified. 

21. The translation of the RV. verses is mine ; that of the Mbh. passages is 
( unless otherwise specified ) the one in the complete translation of the Mbh. 
published by 2074 CHANDRA Roy ( Calcutta, 1884-96 ). This has been done 
deliberately and for two passages only to show how though the words may be 
identical (as here in the first hemistich) the translation reflects the wide gulf 
between the ages of the Mbh. and the RV! See, for example, the different con- 
struction and the interpretation of ‘ hitah’ ( = 1४6८५ ) in the RV. and ( = bene- 
factor ) in the Mbh. 

22. The Great Epic of India, p. 24. 
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devett (bhth ? ) manuse jane, which is a very close approximation to, 
if not complete restoration of the RV. pada, as it would be, if the 
7 in the manuscript is a scribe’s error for bhih, as is not unlikely. 
This shows a tendency on the part of manuscript A—a tendency 
shared by a number of other manuscripts as will be seen below—to 
restore completely the reading of the source of the Mbh. passage. 
The Editor of the parvan alone, can decide whether the manuscript 
evidence authenticates the reading as we have it in the Bombay 
edition, or the restoration attempted by manuscript A! It may be 
noted that the RV.—instrumental devebhih appears in the later 
form devath in the immediately following Mbh. passage which is 
similar in purport and which reads :— 

farsa ara भवति । fetaraa यज्ञानां स्वं होतेति । त्वं हितो देवैमंनुष्येर्जगतः 
हति ॥ ११॥ 
T have a suspicion that this verse also is a quotation from some 
other Samhita or Bradhmana but 1 have been unable to trace it so 
far. For the theme of this paper, besides, 1 have confined myself 
to the Reveda. 


Finally the reproduction of the peculiar metre of the RV. 
verse (Vardhamana according to the Anukramanika, is a species of 
Gayatri : 6 + 7 + 8 = 21 syllables) has presented no difficulties, as 
these chapters have alternate prose and slokas, either being intro- 
duced with or without warning ! 


RV. Mbh. 
X. 95. 140 X1X. Harivamsa, v. 1398, 
< क, fi 
हये जाये, मन॑सा तिष्ठं घोरे जाये हो fas मनसि घोरे वचसि 
वर्चसि मिश्रा कृणवावहै न्‌ तिष्ठ ह| 
एवमादीनि सुक्तानि परस्परमभाषत।। 
Come, come! Wife, fierce- (Calcutta edition, 1839) 
minded! let us exchange (a ‘‘Ho, there, my consort, stay, 
tew) words, now ! fierce in mind (as thou aart), 
[ haye is an exclamation used stay at my bidding (lit. word),’’ 
before the vocative, exhorta- such—like Suktas, they addres- 
tively.] sed each other. 


[ This translation is mine. ] 


Context:—The RV. hymn is the famous Samvada hymn, 
consisting of a dialogue between Puriiravas and Urvast. The story 
has been repeated often in later literature, in the Satapatha 
Braéhmana, Baudhaéyana Srautasiitra, Brhaddevata, in the AHart- 
vamsa (our passage)—an appendix to the Mahabharata, in the Visnu 
Purana, in Kalidasa’s famous play and in the Kathdasaritsagara. 
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Notes :—The Tristubh metre of the RV. has been changed to 
Anustubh in the Mbh., with the consequent adjustments, which 
reflect at the same time, the later phase of language. For example, 
the exclamation haye has gone out of use, and has been replaced by 
the particles ho and ha appearing separated in the first hemistich. 
As no manuscript collations have yet been made for the Harivamsa, 
I can only compare the reading in the Chitrashala (Poona) edition 
(1936), which has ha for the Calcutta ho and restores the RV. manasa 


for manast. It may be noted that our passage definitely refers to 
the citation as from the RV., by the word siktdnt. 


RV. 

1.10.1 

गायंति at गायत्रिणो 

SAHARA: | 
ब्रह्माणस्त्वा इातक्रत 

उद्ंशमिव येमिरे ॥ 


‘The singers sing of thee, the 
hymners recite a hymn (to thee). 
The brahmdns, O Satakratu 
have raised thee, like a beam 
(or pole). 


Mbh. 
NIT. 285. 78 


गायेति त्वा गायत्रिणो 
ऽर्च॑त्यकमकिणः | 

ब्रह्माणं AT शतक्रतुम्‌ 
ऊर्ध्वं खमिव मेनिरे 11 


The utterers of the Gayatri 
sing of thy praises in uttering 
the Gayatri and the worshippers 
of-the Sun,—the Rsis—regard 
thee as Brahman, as Indra and 


as the (illimitable) firmament 
above. 


Context :—-IJIn the RV., the verse is addressed to Indra, 
referred to as Satakratu. 

Mbh.:—The story of Daksa’s sacrifice is being narrated by 
Bhisma to Yudhisthira. Our verse is part of a Stotra with which 
Daksa, who having offended Mahesvara, in not inviting him to his 
sacrifice, was punished by the latter, finally appeases him. 


Notes :—The first hemistich of the RV. reappears without any 
change. Inthe second, Satakratu and Brahman (in the later sense, 
of course, of god Brahman), have become epithets of Mahesvara and 
naturally as the verse is addressed to that god. But an interesting 
modification is seen in the last pada, the Rgveda counterpart of 
which does not breathe that spirit of reverential awe which charac- 
terized the attitude of a devotee towards his deity in later times! 
Now, on consulting the manuscript collations for this parvan, I find 
that MSS. A, E, Hand D read brahmdanastva [tv@m, D.] and A. E. 
and H read satakrato. Thus A, E and H restore the RV. reading 
of pada (€) completely. As regards the last pada, B reads Udvamsa- 
meva yemire and C reads udvamsamiva Yamirar (re?). For menire, 
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devett (bhih ? ) manuse jane, which is a very close approximation to, 
if not complete restoration of the RV. pada, as it would be, if the 
ई in the manuscript is a scribe’s error for bth, as is not unlikely. 
This shows a tendency on the part of manuscript A—a tendency 
shared by a number of other manuscripts as will be seen below—to 
restore completely the reading of the source of the Mbh. passage. 
The Editor of the parvan alone, can decide whether the manuscript 
evidence authenticates the reading as we have it in the Bombay 
edition, or the restoration attempted by manuscript A! It may be 
noted that the RV.—instrumental devebhih appears in the later 
form devath in the immediately following Mbh. passage which is 
similar in purport and which reads :— 

निदशंनं ara भवति । विश्वेषामप्ने यज्ञानां a होतेति । स्वं हितो देवैमेनुष्येजेगतः 
इति ॥ ११॥ 
1 have a suspicion that this verse also is a quotation from some 
other Samhita or Brahmana but I have been unable to trace it so 
far. For the theme of this paper, besides, I have confined myself 
to the Reveda. 


Finally the reproduction of the peculiar metre of the RV. 
verse (Vardhamana according to the Anukramantka, is a species of 
(201417४ : 6 + † + 8 = 21 syllables) has presented no difficulties, as 
these chapters have alternate prose and 510८5, either being intro- 
duced with or without warning ! 


RV. | Mbh. 


भू. 95. lab | XIX. Harivamsa, ४. 1398, 
bas „ | | x. fi 
हये जाये मन॑सा तिष्ठं घोरे । जाये हो तिष्ठ मनसि घोरे वचसि 
वर्चांसि मिश्रा कृणवव्रहै नु । ` तिष्ठ ह । 
। | एवमादीनि सूक्तानि परस्परमभाषत।। 
Come, come! Wife, fierce- | (Calcutta edition, 1839) 
minded! let us exchange (a_, ‘‘Ho, there, my consort, stay, 
tew) words, now ! i fierce in mind (as thou art), 
[ haye is an exclamation used stay at my bidding (lit. word),’ 
before the vocative, exhorta- such—like Siktas, they addres- 


tively.] sed each other. 
[ This translation is mine. ] 


Context:—The RV. hymn is the famous Samva@da hymn, 
consisting of a dialogue between Puriravas and Urvasi. ‘The story 
has been repeated often in later literature, in the Satapatha 
Brahmana, Baudhadyana Srautasiitra, Brhaddevaté, in the Har- 
vamsa (our passage)—an appendix to the Mahabhérata, in the Visnu 
Purana, in Kalidasa’s famous play and in the Kathdsaritsadgara. 
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Notes :—The Tristubh metre of the RV. has been changed to 
Anustubh in the Mbh., with the consequent adjustments, which 
reflect at the same time, the later phase of language. For example, 
the exclamation haye has gone out of use, and has been replaced by 
the particles ho and ha appearing separated in the first hemistich. 
As no manuscript collations have yet been made for the Harivamsa, 
I can only compare the reading in the Chitrashala (Poona) edition 
(1936), which has ha for the Calcutta ho and restores the RV. manasd 
for manast. It may be noted that our passage definitely refers to 
the citation as from the RV., by the word siktant. 


RV. Mbh. 

1.10.1 XII. 285. 78 
गार्यति त्रा गायत्रिणो । गायति at गायत्रिणो 
ऽचत्यकमक्रिणः | ऽर्चत्य्कमर्किणः | 


ब्रह्माणं AT ङतक्रतुम्‌ 
ऊर्ध्वं खमिव मेनिरे 1 


ब्रह्माणस्त्वा शतक्रत 
उद्रंगमिव येमिरे || 


The singers sing of thee, the 
hymners recite a hymn (to thee). 
The brahmdns, O Satakratu 
have raised thee, like a beam 


The utterers of the Gdyatri 
sing of thy praises in uttering 
the Gayatri and the worshippers 
of-the Sun,—the Rsis—regard 


thee as Brahman, as Indra and 
as the (illimitable) firmament 
above. 


Context :—In the RV., the verse is addressed to Indra, 
referred to as Satakratu. 

Mbh.:—The story of Daksa’s sacrifice is being narrated by 
Bhisina to Yudhisthira. Our verse is part of a Stotra with which 
Daksa, who having offended Mahesvara, in not inviting him to his 
sacrifice, was punished by the latter, finally appeases him. 


Notes :—The first hemistich of the RV. reappears without any 
change. In the second, Satakratu and Brahman (in the later sense, 
of course, of god Brahman), have become epithets of Mahesvara and 
naturally as the verse is addressed to that god. But an interesting 
modification is seen in the last pada, the Rgveda counterpart of 
which does not breathe that spirit of reverential awe which charac- 
terized the attitude of a devotee towards his deity in later times ! 
Now, on consulting the manuscript collations for this parvan, I find 
that MSS. A, ए, Hand D read brahmdanastva [tv@m,D,] and A. E. 
and H read satakrato. Thus A, E and H restore the RV. reading 
of pada (c) completely. As regards the last pada, B reads Udvamsa- 
meva yemire and C reads udvamsamiva Yamirar (re?). For menitre, 
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(or pole). 
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G has yemire and B, has Yent(mi?)re. It is quite clear thus that 
these manuscripts have definitely attempted to restore the original RV. 
reading, having spotted the verse as an RV. citation. 


The metre is the same, Anustubh in both the places. 


RV. | Mbh. 
X. 11. 6 | V. 12. 20 (Critical edition) 
मोघम विंदते अप्रचेताः | मोघमन विन्दति चाप्यचेताः 
सव्यं ब्रवीमि वध इस तस्य॑ BUSA नष्टचेष्टः | 
नार्यमणं पुष्यति नो सखायं | भीतं प्रपन्नं प्रददाति योवै 
केव॑लाघो भवति केवखादी ॥ न तस्य हव्ये प्रतिगृहन्ति देवाः ॥ 
In vain does the senseless In vain does that senseless 
one win (his) food. That one win food; he falls from 
(food ), indeed,—I speak but the heavenly world, his activity 


(all) paralysed—{the senseless 
one) who gives up a_ person 
approaching him in fear. The 
gods do not accept his offer- 
ing. 

[ {1115 translation is mine. ] 


Context :—The RV. verse being part of a hymn in praise of 
liberality, condemns the man who does not share his food with any 
one, but the Mbh. verse which adopts the first pada of the RV. 
verse with a few changes has a different context viz. a condemnation 
of the man who refuses to grant protection to a person in distress 
throwing himself on his mercy. Sa/lya, who is in the Pandava 
camp consoles them by narrating to them the story of Indra, who 
with his wife once, had to suffer great sorrow. An incident in the 
story is the appeal of Indrani to Brhaspati, to save herself and her 
husband, to which the latter responds with the words in our verse. 


Notes :—The footnotes in the critically edited Udyogaparvan 
show that manuscripts K;, Dy, Dio, 1, and G; read vindate and that 
K,, Ds, Dio, T;, and G read apracetah which means that manuscripts 
K;, Dy, and [10 fully restore the RV. version of the first pada! We 
have the assurance in this case that the editor of this parvan was 
satisfied that the manuscript evidence on the whole favoured the 
modified version of the first pada of the RV. verse that, he has given 
us. In support of his choice, it may be added that the modifications 
of the RV. verse are just those that we expect in all subsequent 
reproductions of RV. verses removed in time from the age of the 
RV. For example, the hiatus vindate + apracetah between the two 
words has been avoided by introducing ca and the Parasmatpada is 
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the truth—(shall become) his 
ruin; no comrade, no friend he 
feeds ; he who eats alone has 
only sin for his companion. 
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substituted for the Atmanepada. (11115 is in keeping with the 
later stage of grammar. Even the Atharva-Veda XIV. 1. 50 for 
example changes the grbhndmi in RV. X. 85. 364: 


गृभ्णामि ते सौभगत्वाय हस्तम्‌ | 


to grhna@mi which was more in keeping with the grammar of the 
Atharva-Veda days! No wonder, the Mbh. introduced a similar 
change. 


It is interesting to observe therefore, the tendency noted above 
on the part of some manuscripts to restore completely the original 
version. The metre is the same in both places : Tristubh. Finally 
it may be noted that the RV. citation is heralded with the unusual 
introduction : V. 12. 18¢d (Critical edition). 


अस्मिश्रार्थे पुरा गीतं ब्रह्मणाश्रयतामिदम्‌ | 


which means :—With respect to this matter, the following sung by 
Brahman, in former times may, please, be listened to. 


RV Mbh. 
X. 14. led | XIII. 102. 16 
| Gautama speaks to Vasava : 
a ad I. | 9 ; 
वैवस्वतं aNd जनानां ` वैवस्वती संयमनी जनानां 
यमं राजान हविषा दुवस्य || garda नोष्यते यत्र सत्यम्‌ | 
| यत्राबला बिन यातयन्ति 
| तत्र त्वाहं हस्तिनं यातयिष्ये | 
To Yama, the king, the son | The region of (Yama), the 
of Vuivasvat, the gatherer of ¦ gon of Wivasvat, is such that 
men, pay homage with obla- ; men are there controlled. No 
tion(s). _ untruth can be told there : only 


truth prevails in that place. 
, There, the weak force the 
। strong to labour for them. 
, There I shall make you sur- 
। render (my) elephant. 


Context :—In the RV., the verse is part of a hymn which is a 
funeral address to Yama and the soul of the departed. In the Mbh., 
in answer to the question of Yudhisthira, as to whether all righteous 
men attain to the same region after death or whether there is any 
difference of status among them, Bhisma cites the narrative of 
Gautuma and Vdsava who (i.e. the latter) in the form of King 
Dhrtardstra has seized an elephant belonging to the former. Our 
verse is addressed by Gautama to Dhrtarastra 


K.V. 3 8 
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Notes :—Manuscripts B, ©, D, ©> and Gs have the accusatives 
Vaivasvatim and Samyamanim, instead of the nominatives—a change 
which brings the reading nearer to that in the RV., though it may 
be difficult to construe it in its Mbh. context. ‘The manuscript 
T, even restores Vaivasvatam and Samgamanam which is the same 
as the RV. reading except that we have Samyamanam, instead of 
the RV. Samgamanam. ‘This approximation is hardly in the spirit 
of the Mbh. context, because further on, in the same chapter, we 
come across mandakini (feminine), the region of King Vassravana 
similar to Vaivasvati (the region of Yama) in our passage—which 
latter is, therefore a more appropriate reading. The metre is 
Tristubh in both the places. 


Before I go on next, to point out a few adaptations (245), para- 
phrases or summaries of RV. passages or phrases in the Mbh., I 
proceed to discuss a citation from the Vdjasaneyi Samhita, although 
it lies outside the limited scope of this paper, Just to show how 
very fruitful and interesting the work of tracing all such Mbh. 
passages to their sources scattered over the whole field of Vedic 
literature will become, in the light of the manuscript evidence made 
available to scholars by the work of the Critical edition at the 
Bhandarkar Oriental Research Institute. 

Vajasaneyt Samhita | Mbh. 
XXIII. 45 & 46 | 111. 313. 67 & 68 

: i स्वदे “\ 

कः स्विदेकाकी च॑रति । किं स्विदेको त्िचरते 


क उ स्विज्जायते ga: | जातः को जायते पुनः | 
क स्विद्धिमस्य मेषजं । किं सिद्धिमस्य भेषञ्यं 

जिं वावपने महत्‌ ॥ ४५ ॥ | कि स्िदावपनं महत्‌ ॥ 
qa एकाकी च॑रति | सूर्यं एको विचरते 

चन्द्रमा जायते पुन॑ः | चन्द्रमा जायते पुनः | 
afer By अ्चिरहिंमस्य भेषञ्यं 

भूमिरावपने महत्‌ ॥ ४६ ॥ भूमिरावपने महत्‌ | 


The verses occur also in the Taittiriya (7.4. 18. 1) and Maitra- 
yani (3. 12. 19) Samhitas, in the Satapatha (13.2, 6, 10 & 12) and 
T aittiriya (3.9.4.4) Brahmanas and in the Srauta-sitras of Aégva- 
layana (10. 9. 2) and Sarmkhayana (16. 5.3 and 4). 

Trans. :—(45) Who journeys alone ? Who verily is born again 
(and again) ? What is the treatment for cold? What is the great 
corn-vessel ? (46): ‘The Sun journeys alone ; the moon is born 
again (and again); fire is the treatment for cold; the earth is 
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the great corn-vessel. (As the Mbh. passage is almost identical, 
the variations being so slight as not to alter the sense, a separate 
translation of that passage is not necessary.) 


Context :—In the Vay. Samh., the verses are of the nature of 
riddles with which the priests amuse themselves at a horse-sacrifice. 
In the Mbh., the verses are part of the famous dialogue between 
Yaksa and Yudhisthira consisting of a most interesting play of 
questions and answers, in which there are a few riddles quoted in 
the style of the Vedic brahmodyas, (in the Vaj. Samh., for 
example). 

Notes? :—Manuscripts C, E, M and Dg have Kah suid tor Kim 
svid ; now although the former appears to be better as agreeing 
with eko (masculine), it may be noted that the combination kahsvid 
is not found even once among this series of yaksa questions, where 
the anticipated answer is expressible in the masculine as here ! The 
phrases used elsewhere are kasca which is actually the variant here 
for kimsvid in K, and Dc or merely kak (as in 678) ; we have, be- 
sides, kimsvid atma and kimsvid daivakrtah sakha in y.50 (Critical 
Edition) where kimsvid goes with words of the masculine gender. 
Manuscripts B, D,, {3 and D3 as wellas Da, L and § have vicarat: for 
९८८८१८४८. It is interesting to find that this reading has been adopted 
in the Critical edition. In fact, how the adtmanepada form carate 
came in, is a mystery, as none of the earlier passages enumerated 
above have it! For eko vicarate, SG, and SG, have ek@ki carati 
which agrees with the reading of the original, but which on account 
of inadequate manuscript evidence has not been adopted in the 
Critical edition. For our 67¢ (=46¢ in the Critical edition), 111, 
TG, and TG, have himasya bhesajam kim svid! ‘The reason why, 
these manuscripts in the attempt to restore the Vedic original bhesa- 
jam for bhaisajyam have changed the order of words is that the dia- 
mbic close “—-“—for a pada is not permitted in the epic and _ this 
would have been the case, if the verse had read kim svid himasya 


bhesajam, as the manuscript T, does read ! The same remark can be 
made about v. 68¢ (47¢ in the Critical edition), where T,, G,, © and 
G, read bhesajam and give a diambic close for the pada but where 
[1 has cleverly avoided the diambic close by reading bhisajam which 
is nearer the original bhesajam and yet at the same time gives 
the scheme ~ “ ~—for the close of the pada which is tolerated in 
the epic ! 


en = ~ - ~ 





23. In writing my notes on these two verses, I had the benefit of an 
informing discussion with Dr. SUKTHANKAR who kindly gave me the proofs of 
the relevant portions of the Critical edition of the Vanapurvin which he is 
editing and which is now in the press and to the numbering of which I refer 
above as the numbering in the Critical edition. 
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I turn now to a few important paraphrases, adaptations, echoes 
etc. of RV. phrases in the Mbh., by way of illustration only, as 
this is a formidable task lying outside the scope of this paper. The 
following passages in the RV. :— 


X 129. 1° : नास॑दासीनो सदासीत्तदानीं ....1 
» on 1: अंभः किमासौीद्रहनं गभीरं ॥ 
28 : न राच्या अहन आसीस्केतः .... 
30: तम आसीत्तमसा गृहम... | 


appear paraphrased or reproduced with modifications in Mbh. 
XII. 343. 2 :-— 

हन्त ते वत॑यिष्यामि पुराणं पाण्डुनन्दन ।.. -जग्यक्ते स्वभूते प्रख्ये सवैभूतस्थावर- 
अङ्गम । उयोति्धरणि वायुरहिते अन्धे तमसि जरेकार्णवरोकै ॥ ३॥ आप हत्येवं 
बरह्मभूतसंज्ञकेऽद्वितीये प्रतिष्टित ॥ ४॥...न वै wat न दिवसे न सति नासति न व्यक्ते 
न चाप्यभ्यक्ते व्यवस्थिते ॥...निदक्षीनमपि ह्यत्र भवति ॥ ७॥ नासीदहो न राि- 


रासीन्न सदासीश्नासदासीत्तम एव पुरस्तादभवद्िश्वरूपम्‌ | 


Again, Mbh. XI]. 95. 21:- 
महारतिरिवाध्मातः सुङृतेनैव वर्तते । aa: समूलो दियते adigeriza 
Ra: ॥२१॥ 
preceded as it is by 
अश्रदधानश्च भवेद्िनाहामुपगच्छति। सबद्धो ATE: AAS इव मन्यते ॥२१॥ 
is certainly a reminiscence of RV. VII. 89. 2 :— 
यदेमि प्रस्फ्रन्निव दृतिर्न ध्मातो अद्िवः | मला सुक्षत्र ABT ॥ 


addressed as the latter verse is to Varuna. Mbh. III. 207. 47 also 
has the pada mahddrtirivadhmatah as pointed out by Hopkins.” 


Next, I believe that the first half-verse of Mbh. XIII. 76. 7 :— 
NH माता, saa ear a, दिवं wa जगती मे भरतिष्ठा। se 
कावरीमुप्य गोषु पुनर्वाणीुल्सजेत्‌ गोप्रदाने ॥ ७ ॥ 
preceded as it 1s by the verse :-- 
आह्वाने च प्रयुन्जीत aaa agate च । प्रविक्य च गवां मध्यमिमां श्रुति- 


मुदाहरेत्‌ ॥ ६॥ 


is a Clever modification (tha) of RV. 1. 164. 33० : 
aia पिता ज॑निता नाभिरत्र बन्धुम माता पुंिवी महीयं | 
tor the following reasons :— 


24. The Great Epic of India, p. 24 
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(1) There are several verses in this RV. hymn in praise of 
gauh e.g. the 28th begins with :— 
गौरमीमेदनु वत्सं मिषन्तं मृधि fees कृणोन्मातवा उ । 
(2) The 26th verse beginning with :- 
Stet agai वेनमेतां. .. 
has great affinity to the dhvdanam (invitation) of the Mbh. XIII. 76. 6. 
(3) Thirdly AV. IV. 39. 6 has the equation: Dyaurdhenuh etc. 


Further Mbh. III. 208. 1145 :— 
भप्नयो मांसकामाश्च देव्यपि श्रयते श्चतिः । 
is, in my opinion, a paraphrase of RV. X. 16. 94 :— 
करन्यादम्नि प्रहिणोमि दुरं... 


Hopkins” has already compared Mbh. V. 16. 244 
(Critical edition) :— 
laters कवयस्स्वामाहुखिविधं पुनः | 
and I. 223. 13 (Critical edition) :- 
मनीषिणस्स्वां यजन्ते ( ४. 1. जानन्ति ) agar चैकधैव च । 
with RV. I. 164. 46०4 :- 
एकं सद्िप्रां बहुधा वदंत्यभ्रि यमं मातरिश्वानमाहुः ॥ 
and RV. X. 114. 540 :-- 
सुपर्णं विप्राः कवयो वचोभिरेकं aed बहुधा कल्पयन्ति | 


What he, however, points out”® in Mbh. XV. 34. 11 :-- 

देवयाना हि पन्थानः श्रतास्ते यज्ञसंस्तरे | 
as an allusion to RV. X. 18. 1, ts not likely. The two paths 
devayana and pitryana have been often mentioned in the Upanisads 
which, therefore, are more likely to have been alluded to. 


With regard to XII. 312. 546 :— 

द्ावापरथिव्योरित्येष राजन्‌ वेदेषु पठ्यते | 
Hopkins” only notes that the citation of a Vedic phrase is 
acknowledged but does not trace the phrase in question. In my 
opinion, the Vedic phrase referred to may be any one of the three” 


25. Ibid. p.25. The reference to the Critical edition is, of course, mine. 
26. Ibid. p. 25. 
27. The references are to the edition of LEorotp von SHROEDER, Leipzig, 
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passages beginning with:—dyavaprthivyoh, in Kéthaka Samhita: 
XX. 7, XXIII. 3 or XXXVII. 15. 

Finally, as regards the Purusa-Sikta (RV. X. 90. 14) account of 
the creation of the four castes, the passages in the Mbh. dealing 
with the same theme viz. VIII. 32. 43 ; XII. 72. 4 ; 296. 5f ; 318.90 
etc., need not be taken as referring to the account in the Rgveda, as 
there are several post-Rgveda and pre-epic versions of that creation 
in Vedic literature with which the Mbh. account agrees more closely , 


A List of Passages in the Mahabharata with the corresponding 
ones in the Reveda, discussed or referred to in this Paper. 


Mbh. (Bombay edition except RV. (All references below are to 
when otherwise specified). the RV. except when other- 
wise specified.) 


1. 223. 13 (Critical edition) I. 164. 46 and उ, 114. 5 40 


117. 207. 47 VII. 89. 24 
IW]. 208. 11 X. 16, 94 
171. 313. 67 & 68 Vajasaneyt Samhita XXIII. 45 
& 46. 
V. 12. 20(Critical edition) X. 117. 64 
V.. 16.2 is se 1. 164. 46¢4 and X. 114. 5५0 
VIII. 32. 43 X. 90. 12 
XII. 72.4 X. 90. 12 
XII. 95. 21 VII. 89. 24 
XII. 285. 78 1. 10. 1 
NII. 297.6 X. 90. 12 
९11. 312.5 Kathaka Samhita 20, 7: 23.3 
र and 37. 15 
AIT. 318. 90 >. 90. 12 
XII. 329. 30 >, 18. 1 and the Upanisads 
XII. 343. 1-9 X. 129. 1-3 
XII. 343. 10 VI. 16. 1 
XIII. 76. 7 I. 164. 3326 
XIII. 102. 16 X. 14. Le 
XV. 34. 11 >. 18. 1 and the Upantsads. 
XIX. (Harivamsa) 1398 ॐ, 95. 1 


(Calcutta edition) 


4 rece me Sn --- 


28. A student doing research under my guidance at the Deccan College 
Postgraduate and Research Institute, (Poona), is at present engaged in doing 
for the Mahabharata in its relation to the whole of earlier Vedic literature, the 
same type of work which I have attempted in this paper, with respect to the 
Rgveda alone. 
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Kalandika-Prakaéa of Somanatha Vyasa 
By 
N. V. ATHALEY, Ujjain 


Like various’ scholars of bygone days that attached them- 
selves to the ancient lore and produced works on several branches 
of learning, many modern pandits too, devoted their valuable time 
composing works on different sections of Sastras of which the 
present work is itself a proof. The writer of this work is one 
Pandita Somanatha Sastri Vyasa, a Nagara Brahmin of Sajapur, 
Gwalior State, who prepared it for the use of all who lack in the 
wide knowledge of the various branches of learning, old and modern. 
Beginning from the Vedas, the author has described in short all the 
14 Vidyas, the 64 Kalas, the principal doctrines of all the religions 
in India and outside and has tried to make it very useful by ex- 
plaining in his own Budhdanandini commentary on this work, 
modern subjects like History, Geography, Mathematics, Physics, 
Chemistry etc. as they were known in his days. He has thus made 
it an epitome of all knowledge-ancient as well as modern-written in 
simple lucid Sanskrit. Besides this Budhdnandini the work has two 
more commentaries, Laghuvrtti—and Mutaksard—the first by his 
disciple Narayana Milikara and the other by himself. 

The present manuscript is legibly written by the author in bold 
type, on straw paper in 100 folios, leaving 14 inch margin on all the 
four sides. It measures 124 x 54 inches in size and the borders of 
the MS are unruled. Red-pigment is used for marking Slokas etc. 
and yellow for wiping out errors. Marginal notes also appear 
occasionally. The completion dates of the text and commentary, 
given respectively at the end, are (1. MSs १७६९ आषाढ sn पौर्णिमा 

viva, 1. शके १७७१ मश्च वय गुरुवार ) the 27th of July, 1847 and 
December, 1849 A.D. 


There are altogether 125 verses of different metres, divided 
into 4 complete chapters with folios as under :— 


1 वेदप्रकान्च Verses 27 ... Fol. 1— 5 
I] क्डगप्रकाच्र » 36 we ,, 5- 21 
Ill उर्पागप्रकाश ,, 35 = + 21 44 
IV उपवेदुप्रकाश् » ॐ ..„ ,, 44-1002 

125 


The following is a sectionwise list of subjects as they appear in 
this enormous commentary :— 
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ATHBIN: —ATA TAN, वेदमेदाः शाखाश्च | 
पडगग्रकाशोः-शिक्षाग्याकरणनिरुक्तछंदोज्यो तिषकस्पानि | 
उपांगप्रकाश्ञोः--पुराणोपपुराणानि, ware, पूवमीममांसा, उत्तरमीमांसा ( मध्व- 
रामानुज-वहललम-निबाकं-क्षकराचायंसिद्धांतानि ) आन्वीश्चिकी-न्याय, 
वेशेषिक, सांख्य, योग, शवश्षाक्तवैष्णवदशंनानि | लिगायत-मष्टानुभाव- 
कापालिक-कोंडिक-सोगत-आहंत म्हच्छादीनां-मतानि । म्रेच्छे-यहूदी- 
मसीिञुसस्मान-पारसीकाः तेषां मतवर्णनं सेदसहितं। 
उपवेदभ्रकाशेः-- आयुर्वेदः अष्टांगसहितः, धनुर्वेदः, गांधवैवेदः। अर्थशाखरे-वाहनशासखं- 
श्ित्पश्ाखं-वास्तुक्नाख-दकागलं-तरुपोषणं-कुणपजलं-तरुचिकितसा-सूद- 
दाखं-नीतिक्षाख्ज-साहिलयक्ञाखं- & ४ कलाः-रसायनद्ाखं-अद्रबदभ्यधमाः 
जरादिद्रवद्रब्यध्माणां धमाः-वायुधमं विध्ा-ध्वनिविथादक्षनानुश्णासनं- 
प्रकाक्षकिरणगतिमिति-भूगोलचिद्या zfacrafaar a | 
To distinguish from the common word Vidya, the author has 
chosen an uncommon word करंदिका with Weta for its title. The 
word @&feet is formed from कटद्‌ ( स्वार्थे कः। इत्वम्‌। स्रीष्वाष्ाप्‌ ) and 
means सर्वविद्या (APTE’s Dic. p. 341). The clear meaning of the com- 
pound word is “‘A light to all branches of old and modern know- 
ledge’’. ‘The same meaning has also been given by the author in 
commenting on the word करदिकःप्रकाश्ञ i, Fol. 3 , line 4, कठलदिका सवे 
विद्येत्यभिधानास्समपसिन सवेविद्यासंग्रहाखूपो विषयो म्र॑थसं्तया attra: । i. Fol. 99, 
line 17, भ्रकाद्रां सवंविष्यानां करंडिका पदवाच्यानामित्यध्याहारः | 
It begins with the following two auspicious verses :- 
॥ श्रीगुरवे नमः ॥ 
निगम दिनम णिप्रभाः भ्रकाक्षं ददतु चतुर्द॑श्षनोऽनवद्यधिश्ाः | 
+ अयमस्तकरः कलाभिपूर्णो हिजनृप तिथं दनुभ्वेश्मात्रात्‌ ॥ १ ॥ 
अथ सविनयसमार्यां प्रत्तचातुयंधुयौ प्रकटितगणभूषां वाचकस्फोरसूपां | 
गुरुमपि गिरिश्चं तं स्फोटवा्च्यं वसंतं शतदल्मकरंदे ब्रह्मर॑भ्रेऽभिषंदै ॥ २ ॥ 


which show the ability of the author in Vedanta, Sahitya, Vyakarana 
and Nyaya Sastras. The first belongs tothe blameless 14 Vidyas 
from which the real light is begged for securing the final emancipa- 
tion. The second is a salutary one, in which the three deities 
TOT, WET, शिव including his preceptor are praised as is always 
done by authors. In the third he says that it is better to introduce 
first with time, place, person and motive of preparing the fara so 
that no one may doubt about it and writes in the further 11 verses 
the names of three Political Agents and the principal teachers of 
the school of Sehore including himself. ‘They are very interesting 
and throw a flash of light on the merits and work of these gentle- 
men. ‘These verses run thus :— 
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भ्रीमव्कपिनि wfarafaanatrer: सुधीः 
Sart जोजफ ठे वियुक्तं निगहि भोद(मनामानृपः ॥ 
सीहूरे नगरे विनिर्भितमष्टा विद्याख्यं वर्धयन्‌ 
जीयाद्ीजगदीशसंनतिषरः प्रश्यातकीर्तिः क्षितौ ॥ ४ ॥ 
धैयौदायेदयानयशशौ्यमुखैः सद्गुणेजंयति विद्धान्‌ ॥ 
SAT जोजफ डेवीकनीगहि arfea: श्रीमान्‌ ॥ & ॥ 
मेजष्िदि रिसाहिबोऽत्रनगरे बीजं सिहूरेऽवपत्‌ 
विद्याया दुमतामनीनयदिदं भ्रीलान्सिरादूसाष्िवः ॥ 
विल्किन्सन्नुपसाब्हयो गुणनिधिःसोऽयदुमः aisd 
Man डवि कनीगहि प्रभुवरेणानेककशाखीक्रतः ॥ £ ॥ 
णकोप्ययं क्ंभुरिवा्टमूर्तिरनेकतां बाच्छरचेव्यचाश्र 
qatwareg fe येषु तिष्टन्नास्ते च ताननत्र वदामि सुख्यान्‌ ॥ ७ ॥ 


धत्ते शाखं निजगुरुसुखाकर्णितं वेदनेत्र 

aa दिव्यं fara इव fad यस्तृतीय fears ॥ 
श्रीरामांचिप्रणयसरसो यः waren: दिजंदः 

सेवारामः ख जयति कृती दध सद्धा न्तिकाम्यः ॥ ८ ॥ 


ओदीच्यविश्रप्रवरो विनेयाननीनय दक्षिणतां क्षमीयः 
WANT: सदुगुणरत्नधामा जयल्यसौसजनसंसदूदग्रयः ॥ ९ ॥ 


wae मदानप्यगणितगुणग्राम गरिमि- 
मगर्भासिर्वाग्भिः प्रणयतिजनान्नागरिकतां ॥ 
उमापाणिग्राहप्रभव मुखभूनागरवर- 

fat च॑पारामश्चतुरमतिमान्यः सजयति ॥ १० ॥ 


सुहम्मदनवाज इत्यखिलयावनी शारदा 
विक्ञारदमतिमेतो मतिमतामतीवाग्रणीः ॥ 
स्वधमंपरिनिष्टया निखिलन्लष्ुरस्यादरात्‌ 
उद्‌ारभजने रतो जयति मौलवीसन्मतः ॥ ११ ॥ 


तच््छिक्षया साक्षरतायुपेष्य साचिध्यमस्यैव तु Aaa यः | 
जयत्यसौ सद्धिनयेन मान्यः सयुददीनो यवनः सुधीमान्‌ ॥ १२ ॥ 


सदियार्यत्‌लिकासनगतान्समान्यमान्यानसुन्‌ 
शाग्दारुकृतिकाष्यकोश्रकरुनास्वस्यापकस्तेषु यः I 

जन्मी गुजंरभूमि निञ्जरङ्रेसन्नागराख्ये च स 

वरते सारसबारूचिद्रुचिकरी विष्सोमनाथः कृति ॥ १३ ॥ 


Captain J. S. CUNNINGHAM whose name appears thrice in these 
verses, was one of the enlightened and famous Political Agents of 
his day. He seems to have devoted much of his energy towards 
the cause of learning and brought the school of Sehore to a status 
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by adding the Sanskrit and Persian Sections in 1849. The author's 

grandson—Pandita Ramavallabha Vaidya produced a Hindi, undated 

and cloth-pasted letter, sealed in Persian and signed by the Captain, 

issued to Pt. Somanatha, in reply to his two letters dated 13-2-1850 

and 25-4-1850 in which the name of his रेखागणित was recorded. This 

work reached him in time and it was shown to the SIKANDAR BEGUM 
of Bhopal who expressed her satisfaction. Nothing is known for 
the present, about this work of Somanatha as no copy of the same 
is available. Besides the six teachers mentioned in the above-noted 
verses, there were some more for Hindi and Persian. A Yogya- 
ta-patra, awarded to Pandita Bhagiratha— the author’s son, on the 

14th of April 1857 and signed by the Superintendent, Mr. H. 

VANGHAN INGELS, contains the name of one Mahatabrao the 2nd 

teacher for Hindi. This letter of fitness bears the witnesses of 

(वा) कभा), Somanatha RatneSvaraguru, Mahatabrao and three other 

Persian teachers and is also countersigned by the P. A. on the top. 

Sevaram who is addressed as a Siddhanti, was a learned Astrono- 

mer attached to the schoo]. He taught Rekhaganita etc. to Nara- 

simha alias Bapoodeo Sastri of Benares who was intentionally brought 

to Sehore by the P. A., LAUNCELOT WILKINSON in Saka 1760 (1838 

A.D.) for learning (AT. ज्यो. ara@., p. 300-1). The work as such begins 

from the 14th verse, thus :— 

प्रणम्य रामपादान्जं बाखानां बोधसिद्धये ॥ 
करटं दिकाप्रकाशशोऽयं समासेन विरच्यते oe ti 
x x x 
निरूपिताष्टादक्षभेदभिक्ना विद्यापि are agar विभिन्ना | 

वेदाः षडंगानि चतुष्टये च ह्यपांगकानासुपवेदकानाम्‌ ॥ १८ ॥ 

विनोपवेदानपरे वदंति भवंति विद्यास्तु aati | 

वेदाः परथग्मृरुतया मता मे विद्यास्तदन्यास्तु aqdafa ॥ १९ ॥ 

अपौरुषेयं पुरषा्थसाधनध्रमाणवाक्यं प्रवदंति वेद | 

धरमाथंकामा इति हि त्रिवर्गो मोक्षश्चत॒थेः पुरुषा्थसंज्ञा ॥ २० ॥ 

End of the text ---भसीदूगुजजरभूमिनिजलकुले ganitera- 
स्तस्सूनोरथङ्मुरामसुमतेरोकारशमात्मजः । 
तज्जस्तससमवाष्श्ाख्ननिवहः श्रीरामपजक्तिमाच्‌ 
मोरनाथ बुधाचुजोऽसुमकरोस्सोमः प्रकाशं श्भम्‌ ॥ २,५॥ 

शके नवांगसधिभू (१७६९) faa शिहुरपसने 
वरक्ष्यपक्षपूरणे ot Safer परितः 
कटंदिकाप्रकाश एष सोमनाथनिर्मित 


समस्त सदधिनेयधीभ्रकाहकोस्तु सन्मुदे ॥ ३६ 


ज == = ~ -~- ------ ~ 


1. Dates recorded on the Chronology Board of the School of Sehore. 
Obtained from Mr. N. G. DEvABHAKTA, Head Master, Sehore High School 


4 


KALANDIKA-PRAKASA OF SOMANATHA VYASA 43 


aan केचिद्यदि सद्‌ गुणामे तनेव संतः परिसंश्रयन्तु | 

किमत्र मे दोषगवेषणेन सोमोऽस्मि दोषाकर एव ME ॥ ३७ ॥ 
Colophon:—gfa श्रीन्यासोपनामक सोमनाथकृतौ कलरंदिकाम्रकाष्े 

STATS: ॥ ४ ॥ पर्याघश्चा्यं म्रथः ॥ 


The genealogical table secured from Rdémavallabha tallies with 
that of the one given in the 35th verse. It runs thus :— 


व्यास उद्वजी 
| 
कशभूराम 
| 
ओकार 
त | 
| | 
सोमनाथ मोलानाथ 
भगीरथ 
| 
रामवेह्छभ 


The Budhanandini mentions 8 interesting and important verses 
in the end. ‘These contain the names of ruling chiefs of Rajgarh, 
Narsingarh, Khilachipur etc. including the Begum of Bhopal, the 
completion date and two other works which the author prepared 
during the interim of two years (1847-49) that required him to 
expand the मिताक्षरा tikd composed by him in 1847. Some of these 
verses are given below :— 

विथाविवद्धंनकरै warfta: संभूय भूमिपनिभिनंगरे fig? | 
fared नरपति कंपिनिधी सचखेयेस्तेते जयति feo मालवमंडरेश्वराः ॥ 
या भूपार पुरावनीपयवनी बेगम्‌ War Asai 
भ्रौ यावपि मोतिनिह हनुमत्सिष्ठानिदा वूमटौ | 
eat शो पिच शहोरसिह नृप तिनेञ्जास्य शुहाभिदौ 
भूपारो किर ते जय॑ति कृतिनो विद्याविदद्धिप्रियाः ॥ 
नदांगस्धिकषितिमि (१७६९) मिते as 
व्याख्या मयाकारि परं रघुः सा ॥ 
विक्षोषजिज्ञासुजनोपकारिणी 
कृतामयेयं वितताततोऽन्या ॥ 
भूभूधरक्षितिधरक्षितिभि (१७७१) सति शके 
AAAS गु रुभतवासरे ॥ 
सेयं समाक्तिमगमद्ररूपादपश्रयोः 


HIGHATIVWAMRTRIGOP ॥ 
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ग्याख्ययोरनयोमध्ये BS ग्रंथौ प्रसंगतः 
छंदःप्रकाशसखक्तिकुमुदाकरकौ कृतौ ॥ 
हह प्रमादान्मतिविभ्रमाद्वा भवेकच्छचिन्मेस्खकितं बुैस्तत्‌ ॥ 
सं्लोधनीये कपया यदीश्ादन्योन सवंज्ञपदं प्रयाति ॥ 
केखासा चरमौलिस्रल विरूसन्न्य्रोधमृल स्थितं 
यक्षेदोन च नारदादिययुनिभिनद्यादिभिः सेवितं ॥ 
भव्यं भूतिविभ्रषितं भवहरं भृतप्रियं भावये 
गौरीशंकरसद्गरोगौरूतरं श्रीपादपंकेरहं ॥ 


The corresponding years 1847 and 1849 indicate the period of 
Lord HARDING and DALHovuSIE, the Governor-Generals of British 
India. Like other places a vernacular Institution was founded by 
LAUNCELOT WILKINSON—the P. A. in 1835 and was transformed in- 
to a High School in 1839 (Imp. Gazetteer p. 272). It was reorganised 
in 1849 by Captain J. D. CUNNINGHAM who added the Sanskrit and 
Persian Sections to the Institution. ‘The Chronology board of the 
Sehore High School omits Major HINDLEY who is mentioned in the 
verses at the beginning as the founder ( बीजं शिहूरेऽवपत्‌ ) of the school 
and accepts Launcelot in his place which creates confusion about the 
real founder and we are unable to justify it for want of further proof. 
The author was employed in the Institution one year earlier before 
it was made a High School ( “‘ आपने सीहोर की gare मे qa ys गुर 


भरती होकर सन १८३८ A SMA सन १८५७ ई. तक सरकार नोकरी २० TT तक 
west की ’’—testimonial awarded to Pt. 50191278 on 15th Nov. 
1858 A. ^.) 


In, the above verses the author praises the Princes and 
Chiefs of the Agency who donated to and supported ona large scale 
the School of Sehore. They were the SHER SINGH of Khilchipur, 
HaNMAT SINGH of Narasingarh and Moti SINGH of Rajgarh. The 
other two names 4381 and get ( नञ्जाख्य बुहाभिदौ ) are untraceable. 
BEGUM SHAH JAHAN whose name appears in the Ist line of the third 
verse, succeeded her father—Nawab JAHANGIR in orphanage, in 1844, 
the real ruler being her mother—S1kANDAR BEGUM who was appoint- 
ed as Regent of the State and remained Regent till 1868 (Imp. Gaze. 
p. 245-46). The sixth verse mentions two minor works viz. Sadhhakti- 
Kumudékara and Chandah-Prakésa which the author composed 
during the interim of 1847-49. Further, in the seventh verse, the 
author begs for pardon for the errors committed and portions left 
undealt with by him through प्रमाद and afafaea. He also requests 
for the rectification of his work. The concluding stanza is only 
a beautiful production of the अनुष्टुभ्‌ wie “fet वरटतरोभृरे gat शिष्या 


गुश्युवा | गुरोस्तु मौनं ष्यास्यानं शिभ्यास्तु feowewrar: ” 
© 
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A reference to Capt. CUNNINGHAM and the Assistant Maulavi— 
SAIDUDDIN occurs on folio 42 where writing on the waifeagat and 
मुसस्मान religions he says :—naga Yaugfe मसीहि संज्ञ--श्रीमस्कनीगरहिं 
साहिब बहादुर साष्ाय्येननेकग्रेभ्य आकृष्य शिखितं । वक्ष्यमाणयोस्तु सहदुह्दीन 
साहाय्येनेति। This clarifies the fact that the author’s information regard- 
ing these religions is chiefly based on the help rendered and informa- 
tion furnished by these two authorities. 

The Commentary begins thus :— 

॥ श्रीगणेशाय Aa: ॥ प्रणम्य श्रीगणाधीक् वागीक्चां गुरूपंकजं 
करुदिकाप्रकाश्चस्य इत्ति वच्मि यथामति ॥ १॥ 
अलसच्छात्रबोधाय कृता पुर्वं मिताक्षरा 
afagurafedia विस्तरेण वितन्यते ॥ २॥ 

विघ्नविघाताय ane विधाय शिष्यबोधाय अ्रथ्नाति निगमेति॥ निगमो az 
पव दिनमणिः सू्स्तस्य प्रभाः किरणरूपाश्चतुदेक्षसंस्या अनवद्या निर्दोषाश्च ता विद्याश्रता 
नोस्मभ्यं THA बोध ददतु यच्छन्तु ॥ यदूनुप्रवेश्मानत्रात्‌ अयं द्विजद्रच्ेवर्णिकमान्यो जनः 
कलाभिश्वतुःपश्टिसंख्याभिरभिपूर्णोऽखतकरः पीयूषपाणिः यद्वा अन्येषां मोक्षमागेप्रदश्षैकः 
स्वयं वा करस्थञुक्तिश्च भवतीति दोपः ॥ aad यज्ञदोषेस्यास्पीयूषे afes धृते । 
अयाचिते च मोक्ष च नाधन्वन्तरि देवयोरिति मेदिनी ॥ प्रसिद्धं fe उयोतिषे, हिजंद- 
श्व्रोकंप्रमानुम्रवेक्षंतः Sergi: सुधाकरश्चेति ॥ १ ॥ 


End:—gaifaerafaer ॥ ३२ प्रथोपसंहारमाह इस्थमिति ॥ स्पष्टं ॥ x x x x स्वकृतौ 
दोषसभावकान्प्रति सविनयं प्रार्थयति संतीति॥ सोहमिति प्रसिद्धं चद्ाख्य 
सोमादमे निर्देशो दोषाकरस्वेप्युपादेयत्वोपपादनाय शोषं स्पष्टं ३७ x x >< 

Colophon:—gefa श्रीष्यासोपनामकस्य श्रीरामपादारविदमरंदभिरितदस्य सोमनाथस्य 

कृतो स्वङृतकरिदिकाप्रकाशव्याख्यायां safe समाख्यायामुपवेद्‌- 
प्रकाशः ॥ ४ ॥ qararay ब्रुधानदिनी व्याख्या॥ संवत १९०६ ॥ 
श्रीरामापंणमस्तु ॥ 

The following are the works which the author wrote on different 
subjects. I have seen all these except the se:nera, मिताक्षरा of 
करं दिकाप्रकाज्ञ, सुधासिधु, सामसिधु, वृद्ध चंद्विका and उयोतिषप्रकाञ्च ( Fol. 14, 
सहितास्कंदसंक्षेपमत्करतज्योतिष्प्रकाशे द्रष्टव्यः ) which were not shown to me 
by the author’s grand-son on 24-7- 40 :— 

1. नीराजनस्तव. Fol. 3., 9 stotra on the Tataaa deities. 

2. हरिभक्तिकुमुदाकर. Fol. 13. In5 chapters. इाक १७७० श्रावण Fat ५ 
मंद्वार. (Scribed in Sarnvat १९०५ भाद्र. Bt १० गुरुवार.) On wee. 
भगवद्धक्तिमुक्तावकि adie, Fol. 14. संवत्‌ १९२६ area वदा १ गुरौ लिखिता. 
पद्मपंचक अद्रैतदीपिका व्याख्यासह, Fol. 43. 

Waltz in verses. Fol. 53. In 4 chapters. 

हाष्दरव्नप्रदीपिका Sygiwtae, Fol. 66. On Grammar. 

गीतार्थतस्वसिद्धात. Fol. 12. In 5 Ullasas. 
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8. waar on कलंदिकापकाश by Naradyana Mirdalikara. Fol. 30. 
संवत्‌ १९०७ चे. छा १० शनिवार ( शके १७७१. HEAT ). 


9. अदैतपद्यभाष्य, Fol. 18. 

10. सस्कथाश्रतसागर,. In 49 14137228. 

11. सखस्यनारायणकथा व पूजा. Fol 7. In 4 adhyayas. संवत्‌ १९०९ काष्लुम 
वा ३ शनो. 

12. वालर्चद्विका व॒त्तिसह. On Grammar. 

13. रहस्यरामायथण सटीक. Fol. 130. संवत १९२९ Axa १३ रविवासरे 
BAST ब्रह्मतारकयतेः | 

14. सुबोधकमुदाकर. Fol. 17. शके १७७२ चै. कृ. ७ सोम वार. 

15. राघवाह्धिकगेवकाञ्य in seven Sargas. 

16. बाररघुनन्दनस्तोच्र. 


Biographical Sketch of the author 


Somanatha’s great-great-grandfather, Uddhava came from Bis- 
nagar (Gujarath) early in the middle of the 18th Century and made 
his place of abode at Shajapur (Gwalior). Nagaras from this place 
are known as Bisnagara Brahmins and are counted among the T@- 
द्राविडऽ. The author belongs to this caste which is one of the six 
sections of the Nagaras and was born in Shajapur on Monday, the 
13th Chaitra, bright fortnight, Samvat 1864. He received his educa- 
tion from his father Omkara and was employed as a Sanskrit teacher 
in Sehore School on a sum of Rs. 60 p. 71. in 1838 4.7. where he 
served for 20 years. Being placed in odd circumstances he resigned 
his post in 1857 and went home. He received as Dharmadaya a 
Tamrapatra-Sanad on the 3rd of Vaisakha Suddha, Samvat 1892 
from Motisingh of Rajgarh Estate containing 151 bighas of land 
for his maintenance. In addition to this the Chief conferred upon 
him a document of Rs. 100 in cash as a yearly grant with one 
पङ्का होर for his provision in case he resided in Rajgarh proper. He 
also received a Sanad from the Gwalior Darbar on the 22nd of April, 
1862 containing therein a yearly grant of Rs. 24, Chandwada Sikka, 
as Dearmiéda out of the revenue and customs dues of the Shajapur 
Paragana. He was loved and respected by both the public and 
higher authorities and had many friends among the European and 
State officials of the Agency. Owing to the loss of his wife in his 
old age he was dejected at heart and to relieve himself of all the 
ties of worldly worries, he took Samnyasa from Swami Nitydnanda 
in 1867 A.D. and wrote many works till he passed away to enjoy 
the eternal peace on the 73th of Asddha Krsna, Samvat 1947 i.e. at 
the age of 78 in Shajapur. The 23 major and minor works as are 
mentioned in the article, are the fruit of Somanatha’s untiring labour 
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of 25 years (Samvats 1904 to 1929) and shall be very useful to all 
Sanskrit-loving people when published.’ 


List of works and authors cited in the commentary of the Mss.-— 


(a) भेदिनी, अमरकोश, व्याकरणमभाष्य, काव्यप्रकाश, Baga, सुभाषितियवनतंत्र, 
कपिरमत, पर्तजरि, नारदर्त॑न्न, वेदस्तुति, चरणव्यूह, पाणिनिमत, अभिधानचिता- 
मणि, वाल्मिकीय रामायण, करप, कौमुदी, कविकस्पद्रम, धातुमंजरी, ठंदः- 
wera, वराहसंहिता, उयोतिर्निर्बध, युहूर्ततस्वचितामणि, रस्नमाला, ards, 
गणपति, कपासिधु, श्िवस्वरोदय, दुरभराजस्य स्वरोदथ, वसंतराजशकुन, ज्योतिष- 
THU, चंद्रषद्योत, रमलनवरद्न, रमल्चितामणि, होराम, होरारत्न, बृहज्जातक, 
सारावरि, होरामकरंद, सवाथंचितामणि, जातकाभरण, कालजातक, मनुष्यजातक 
नृपतिजयचयौ, समरसार, प्रभमैरव, saad, सविस्मरकाश्, सिद्धांतसुंदर 
वतानसूत्र, नारायणभटी, अनतभदी, प्रयोगपारिजात, प्रयोगदपेण, प्रयोगरस्न 
MTN, सस्कारमयुख, fafa, तंत्रसार, मंत्रमष्टोदधि, मंत्रचंदिका, 
पंचायतनप्रकाड्ा, रामाचन-रुद्राचेन-दुर्गाचनचंद्विकाः, मरस्यकूमवराहाभ्निभविच्य- 
ब्रह्मचैवतेब्रह्मांडमार्कण्डेयगरुडपद्मशिवविष्णुनारदस्कंदवामनर्िगमागवतवायुकारीपु- 
राणानि, सनत्कुमारनारसि्टनदिङ्िवधमेनिवौसवामन ओौकनसव्रह्मांडवरुणकारी 
वासिष्ट-वा सिष्टरिगमहेश्वरसांबसौरपाराक्ञरमारीच-भार्गवाख्यातानि, स्म्रलयर्थसार, 
स््तिसंग्रह, स्तिचंद्विका, व्यवहारतश्व, विवादचितामणि, दायभाग, दायतस्व, 
दत्तकमीमांसा, दत्तकष्वद्विका, वीरमित्रोदय, स्खतिमुक्तावलि, स्मतिच्चंदिका, 
आचारादशं, विधानदश, जसवंत भास्कर, हेमाद्रि, wingfa, पुरूषाथवितामणि 
दीपिका, निर्णयाष्डत, नि्णयसिधु, धमंसिधु, एथ्वीचद्रोदय, जयसिहकस्पद्रुम, तिथि- 
निर्णय, नारदपचरात्र, गोतमतंत्र, अगस्त्यसहिता, Hada, बह्मयामल, रुद्रयामल 
वाराहीकास्यायनी-निव्योङ्कामरादि तंत्राणि, कुला्णंवः, शारीरकसृत्र, भगवद्रीता- 
माष्यसंहिता, विद्भन्मण्डन, दशश्टोकीसूत्ररूपा, उपदेशसहसरी, वेदान्तपरिभाषा, 
वेदातमुक्तावकि, अधिकरणमारा, पंचदशशीसिद्धांतरेश्, सुरेश्वरवात्तिक, योगवासिष्ठ, 
पंचरुक्षणी, ज्लिरोमणि, nerati, मथुरानाथी, जागदीक्ञी, सुक्तावरी, दिनकरी- 
तार्किंकरक्षा, सांख्यकौमुदी, बादरायणमास्य, योगभाप्य विवरण, आनेदसयुच्चय 
हटग्रदीपिका, योगचितामणि, कापाखिकगीता, कल्पसूत्र, भगवतीसूत्र, करान्‌ , 
जसातीर, sara, dita (cater), aria पंचग्रेथीटीका, angie 
(safeorgga), इबनूअलील्कृता सुनिप्रंथव्याख्या, ताल्मदग्रंथ ( टीका- 
fifa, मिसना ), कुरानकटाजुह्छा, हिक्मत्‌प्रकाश, आयुर्वेदसंहिता, शाङ्गधर- 
पद्धति, खञ्जको, रोहाणंव, लोहरत्नाकर, wane, क्ाखिहोन्न, परिमर- 
पारिजात, बाहेस्पस्यसूत्र, साहिस्यद्पंण, काव्यप्रदीप, रसगंगाधर, दशरूपक, 
साहिस्यसुघधाससुद् etc 


2. The ४९०५८ sketch is framed on the basis of the papers secured and 
information furnished by the author’s grandson, Pandita Ramavallabha Vaidya 
of Shajapur (Gwalior State). 
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(6) अप्ययादुीक्षित, स्यायमाष्यकार, हरदल, कैयट, भर्तृहरि, भोजी, नागेश, 
आपिशलि, शाकटायन, अमर जनेद्रभारती, व्याडि, वासुकि वैजयंती, हरायुध, 
पुरुषोत्तम, यास्क, पिंगल, भरत, वसिष्ट, पराशर, mi, बादरायण, भास्कर, 
पश्मपाद, FM, आ्यभह, dee रोमश, वसिष्ट, पितामहाकं व्यासात्रि 
करयपयपुलोम पराकशचराख्याः, गर्गागिरो श्गुमनुच्यवनामरीचिः सिद्धांतिनोयवन 
नारदकौशटतिरते बह्यगु्त, भोज, माधव, श्रीपति, विश्वरूप, कमलाकर, सम्राट्‌ 
जगन्नाथ, ज्ञानराज, आश्वलायन, साख्यायन, बौधायन, कास्यायन, weed, 
खाव्धायन, द्वाष्यायण, १८ स्मृतिकाराः, मध्वाचायै, रामानुज, विष्णुस्वामी, 
निबादित्य, शंकराचायं, arora, amar, वाचस्पति, afte, प॑चशशिखासरि, 
दश्वरकृष्ण , वाच्वसूपतिभिश्च , पेज, गोरक्ष, कबीर, दादु, नानक, गिरी, पुरी, 
भारती, प्रजापति, अशि, शक्र, सनस्कुमार, धन्वन्तरि, सुश्रत, चरक, aff, 
कश्यप, fate, मालुकि, चक्रपाणि, वाग्भट, वृद, वंगसेन, माधव, श्ाङ्गघर, 


वारस्यायन, कल्याणमह्छ, ज्योतिरीङ्ञ, विश्वामित्र, नकुल, पश्चधरमिश्र, नारद, 
दद, चाणक्य, कामन्दकि, भरत श्रीकृष्ण वेशराज etc. 
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Vallabhacarya’s View of the Universe 
By 
N. K. BAMBHANIA, Ahmedabad 
Let us start with a concrete instance. ‘Take three balls 


A, B,C. Let A be bigger than B and B bigger than C. Then 
obviously B is bigger than C and smaller than A. In other words, 
it 18 possible for B to become both big and small, of course, in 
relation to two different things. We say that this bigness and 
smallness are relative. Bis big in relation to C, and is small in 
relationto A. But one can here very well ask: ‘What is B by 
itself ? Is it big or small?’ What should be our answer to such a 
question? Sankaracarya’s plain answer is: ‘B is neither big nor 
small.’ The meaning of Sankaracarya’s plain answer is this: Big- 
ness and smallness have got no objective existence whatsoever. 
When two things meet our eyes, we relate them in our mind (for 
relation, too, according to Sankaracarya, has got no objective 
existence). And it is this fact of relating which gives rise to the 
notion of bigness or smallness In other words, these—bigness and 
smallness—have got only ideal or subjective existence and not any 
real or objective existence. According to Sankaracarya, even B has 
got subjective existence only. But, for argument’s sake, even if 
B is taken to have objective existence, it is now entirely free from 
the two qualities bigness and smallness. This is a very intelligent 
way of removing the conflict between bigness and smallness, which 
ordinarily cannot reside together, but which we would have been 
forced to accept as residing together if we had taken them as the 
objective qualities of B. And, further, for such an acceptance 
there would have been no justification whatsoever ; for, in relation 
to A, B is ever small and never big. Had both the bigness and the 
smallness been the objective qualities of B, like, say for instance, 
the roundness and the colour, they would have appeared at the 
same time, which, however, is never the case. 

Now, let us examine the nature of these two qualities, bigness 
and smallness as they reside in the subject. In the first place, we 
cannot help admitting that these two objectively conflicting qualities 
have got no subjective conflict whatsoever ; for, we find that the 
two ideas do exist in our mind, and, further, when all the three 
balls are simultaneously before our eyes, B appears as both big and 
small. Next, it has been said above that these qualities are rela- 
tive, i. e., the process of relating has given rise to them. Now, in 
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this connection, one question is very pertinent : Where were these 
two qualities before the particular relation gave rise to them? And 
this question brings us to the field of Satkdryavada and Asatkarya- 
vada. [The theory that the effect is present in the cause is called 
Satkaryavada ; and the theory that the effect is absent in the cause 
18 called Asatkaryavada.| The Vedantic systems of philosophy and 
the Sdnkhya system favour Satkdryavdda. The modern scientific 
theory also favours Satkéryavdda. And, after well considering the 
pros and cons of both these theories, if we were to say that ina 
particular cause there does reside some potentiality which gives rise 
to one particular effect, we would not be committing any obvious 
error. Of course, Gaudapada’s Ajdtivdda would at once put an end 
to this controversy. [The theory that there isno creation whatso- 
ever is called Ajativada.| Nevertheless, let us be clear that while 
considering this problem we are not committed to any one theory, 
and we are discussing the worldly phenomenon as it appears to us 
with as little assumption as possible. Well, if there is some 
potentiality in the cause which is responsible for giving rise to a 
particular effect, the relation which has given rise to the idea of 
bigness or smallness ought to have some potentiality in it which is 
responsible for giving rise to this idea. 

Now, let us examine the nature of this relation itself. Is it 
absolute or relative ? In other words, does it exist independent of 
the things related ? or is its existence dependent on these related 
things? We must admit that the existence of the relation is 
dependent on the things related ; for if there do not exist any such 
things, what are we going to relate? Further, is there only one 
relation? or are there as many relations independent of each other 
as there are things related ? To such a question an obvious answer 
would be that there is ideally only one process of relating ; for had 
there been many relations, we would have different words for them. 
To take a similar instance, the ideal cutting is only one although 
there are so many things cut. Now, if the potentiality which has 
given rise to the idea of bigness or smallness resides in this ideally 
one relation, why should it give rise to this idea at no other time 
but just at the time when, for instance, A and B are related? Are 
we not then justified in believing that the objective relation between 
A and B is also responsible for the idea of bigness and smallness ट 
Here, one objection can be raised, namely, that there is no proof 
for the objective relation existing between A and B. As against 
this we can very well say that there is no proof to the contrary. Let 
us examine the pros and cons of the matter. If such an objective 
relation exists, the subjective relation becomes merely its mental 
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counterpart and serves to make the objective relation an object of 
our consciousness. And this objective relation is nothing but the 
bigness or smallness inherent in a thing. If such an objective 
relation does not exist, then it will be difficult for us to explain 
why the idea of bigness or smallness is given rise to at no other 


time but just at the time when, say for instance, A and B are 
related. 


Of course, Sankaracarya can very well remove these difficulties 
by saying that A, B, C, their mutual relations, their bigness and 
smallness—all these are subjective. But can he prove that they are 
in no way objective ? For just as one who says that these things are 
objective has no proof for one’s proposition, so one who says that 
these things are not objective has also no proof for one’s proposi- 
tion. This isa very good instance of the elusive nature of the 
universe. Unless we take our stand on some point, the reality 
always eludes us. You can doubt everything but you cannot doubt 
the doubter. The doubter and the fact of doubting have to be 
assumed as valid without questioning. Somewhere you have to 
take your stand ; otherwise you are nowhere. And the Bhagavad- 
gita 17. 3 categorically says ' श्रद्धामयोऽयं पुरुषः ’, 1. e., faith constitutes 
the nature of the soul. Accordingly, Vallabhacarya takes his stand 
on the reality of the objective relation in particular and of the 
objective universe in general. But, if we say that the objective 
relation is real and the: bigness and smallness are inherent in B, there 
is this difficulty, namely, how 1s it possible for two conflicting quali- 
ties to reside in one? To such an objection Vallabhacarya’s answer 
is that in reality there is no conflict between bigness and smallness, 
they do reside together in B; and if we fail to grasp them at the 
same time, that is so because of the limitation of our mind which 
can grasp only one thing at a time, and secondly, because, one 
particular relation serves to reveal only one particular quality. 

The choice lies between the following two alternatives: B 
cannot be both big and small. For, if bigness and smallness are 
inherent in B, they must appear at the same time, which 15 never the 
case. So, the bigness and smallness have got no objective existence 
in particular and the universe has got no objective existence in 
general. So to remove the conflict of the bigness and smallness 
inherent in B, we must be prepared to remove the whole universe 
out of objective existence. Or, believe that there is no conflict 
between the objective bigness and smallness, they do reside to- 
gether in B, and you can retain the objective existence of the whole 
universe. Why only one quality appears at one time has been 
explained above. It has pleased Sankaracarya to choose the first 
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alternative, and Vallabhacarya the second. Why? Because tastes 
differ. भिन्नरुचिर्हि रोकः । Now, let us look at the relative advantages. 
Sankaracadrya makes us bold, asks us not to pay heed to what is 
passing on, for it is all मिथ्या. As to this Vallabhacarya says that in 
removing bad, Sankaracarya has removed good too. Is this life all 
bad and in no way good? There is wonderful beauty to be found in 
all the variety of life. Above all there is Love, the Selfless Love 
to which even pain is more pleasant than pleasure. Can these 
things grand and noble in themselves be मिथ्या ? If the cold intellect 
says ‘yes’, the warm emotion says even with greater emphasis ‘no’. 
Whose voice are we to hear? Intellect and emotion are both part 
and parcel of our nature. If we hear the voice of the intellect, we 
lose all joy which we can derive directly from the objective 
universe, all our activities become meaningless in themselves. If, 
however, we hear the voice of the emotion, we have the joy we can 
directly derive from the objective reality without as well as the joy 
we can derive from within, and all our activities have now a direct 
meaning in themselves. Every activity of ours, now, becomes a 
fulfilment of our nature which delights in loving nature, humanity, 
and God, the father of them all. We have heard of great men as 
having dedicated their lives to nature, humanity, and God. We 
have seen such persons. Nay, we see them even to-day. Is all 
their activity मिथ्या ? The heart is convulsed at the very idea. मिथ्या it 
can be never. Vallabhacarya has relied on the voice of the emotion. 
He says that everything potentially exists everywhere. Take for 
instance a seed. In it are contained potentially all the trees and 
seeds that are to come forth from it in course of time. What 
should become patent and what should remain latent rests with 
God. This universe is the real manifestation of the real God. He 
too is All Love. It is only because we fail to grasp this fact that 
we are unhappy. The fault lies not with the world without but 
with the soul within. Purify it and the world will appear in its 
native grandeur. There is no necessity of rejecting the world. The 
world, as it is, is the divine manifestation. You have to see it in 
its native form. Sankaracarya rejects the world. Vallabhacarya 
retains it and helps the souls to realise its native beauty. 


Text of Salapani’s Dolayatraviveka 
By 
SURESH CHANDRA BANERJ1, Dacca 


Among Bengal Smiartas, or writers of Smrti, Silapani ranks, in 
importance, next perhaps only to Jimitavahana, and, in conse- 
quence, a fairly large number of Mss of his works is available. 
But, unfortunately, the works of Silapani have not yet drawn 
` sufficient attention of modern Sanskrit scholars. Our knowledge 
about him is, therefore, very limited. Inan article in the Journal 
of the Asiatic Society of Bengal (Vol. XI—1915 ) MANOMOHAN 
CHAKRAVART! attempted to throw some light on this great figure in 
the history of Bengal Smrti, but the information is meagre. 

The dates assigned to Siilapani by various scholars differ not by 
decades but by centuries, because their conclusions are based on no 
more solid grounds than mere conjecture. His age is conjectured 
to range between 1150 a.p. and 1450 4.7. 


Besides being a commentator, Silapani was also the author of 
some fourteen original treatises on various topics of Dharmasastra. 
Te names of his works end with the word ‘‘ Viveka’’ just as those 
of Raghunandana have the usual ending ‘‘Tattva’’. Silapani’s 
Dipakalika, 9 commentary on the Ydjfavalkya-smrti, is nearly as 
important as the two most famous commentaries on the same smrti 
by Vijfianegvara and Vigvaripa. Raghunandana’s Suddhitattva 
ascribes also a Parisista dipakalika to Silapani. 

The Dolayatra-viveka, a hitherto unpublished original work of 
Silapani, seems to be one of the earliest works of the author 
inasmuch as it contains no reference whatsoever to any one of his 
thirteen other Vivekas contrary to his usual practice in the other 
works. It is a very small book of only five or six pages purporting 
to be a manual for the guidance of priests in the performance of 
the great Spring Festival, called Dolayatra (lit. the festival of 
swinging). The major part of the work is taken up by a few 
quotations, often lengthy, from the Skandapurdna, Brahmapurana 
and the Devipurdna relating to the construction and decoration of 
the platform and the altar ( वेदिका ), the procedure to be adopted in 
performing the festival, €. g., the taking of God’s image to the 
altar, the time of the festival, the religious efficacy of participating 
in it, and so on. The real merit and importance of the work lie in the 
fact that after discussing the various conflicting opinions as to the 
precise time of holding the festival, Stlapani, within a very narrow 
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space and in a popular style, clearly sets forth his own independent 
views regarding this particular aspect of the festival. 

Nothing practically is known about the personal history of 
Silapani beyond the fact that in the colophons to his works he is 
often styled as Sahadiyan (or Sahudiyan) and Mahamahopadhyaya. 
The Sdahadiyan, as M. Chakravarti points out, was a degraded 
section of the Radhiya Brahmins of Bengal. This, along with the 
fact that Rudradhara refers to him as a Gaudiya, goes to show that 
Siilapani was a Bengal Brahmin. 

The present edition of the text has utilised the following 
seven Mss, belonging to the Dacca University Mss Library : 

A — Dacca University Paper Ms. No. 3349. 

Size : 172.“ x3". Complete in 4 folios. Six lines on a page 
except fols. 4 (a) and 4 (b) which contain 5 and 4 lines respec- 
tively. Bengali characters. Neatly written. Fairly correct 
with rare marginal corrections. Yellow Indian paper. Begins 
with ॐ नमो गणेज्ञाच. Colophon: इति शूरुपाणिमहामहोपाध्यायविरचितां 
दोख्यात्राविवेकः समाप्त: No name of the scribe. 

8 -- D. U. Paper Ms. No. 3746. 

Size : 14° x 33”. Complete in 8 folios. Five lines on a 
page excepting fols. 4 (a) and 5 (b) which contain 4 and 6 lines 
respectively. Bengali characters. Frequent marginal gloss. 
Indian paper soiled by damp and frayed at the edges, but text 
intact. Begins with ॐ नमो गणेशाय. Colophon: इति arefeary 
महामहोपाध्यायश्रीश्ूलपाणिविरचितो दोखयात्राविवेकः समाप्तः । Scribe: 
श्रीङृष्णानन्दश्ामन्‌ . 

C - 1), U. Paper Ms. No. 2044 D. 

Size : 184“ x 23”. Complete. Appended to a Ms., in the 
same handwriting, of the Dolaydatratattva of Raghunandana. 
Folios 5 (b)—9 (a) contain the Dolaydtrdviveka of Stilapani. Six 
lines to a page except the last containing 4 lines. Fol. 6 (b) 
left blank with the words जमस्वात्‌ (!) on the left-hand corner 
and दोरुविवेक etl on the right. Very bold fine Bengali 
characters. Light yellow Indian paper. Begins with > नमो 
नारायणाय. Colophon: Same as in A with दोरूविवेकः instead of 
दाख्यात्राविवेकः. 

7 — 70. U. Paper Ms. No. 2043 E. 

Size: 18“ x3}. Folios 1-3. Complete. Seven lines to 
a page except 1 (a) and 3 (b) containing 6 and 5 lines respective- 
ly. Folios numbered 1, 2, 3 etc. on the left margin but 150, 
151, 152 etc. on the right. Perhaps it formed part of a bundle 
of other Mss. Bengali characters. Very close lines. Innu- 
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merable marginal corrections. Indian paper—faded yellow. 
Begins with ॐ नमो गणेशाय. Colophon: इति श्यूरुपाणिचिरचितो 
दोरख्यात्राविवेकः समाप्तः। Scribe’s name : श्रीगोपीकान्तक्श्म॑न्‌ . 


E — D. U. Paper Ms. No. 1271. 


Size: 142“ x 23’. Folios 1-8 (a). Complete. Four lines 
to a page except the last having 3 lines. Folios numbered as 
1, 2 etc. on the right side and as 38, 39 etc. on the left indica- 
ting probably that it formed part of a continuous bundle of 
Mss. On fol. 8 (b) there is evidently a portion of a different 
work. Attached to the Ms. is found a piece of paper, 
apparently by the same hand, which is something like an index 
of the palm-leaf and paper Mss in the possession of the scribe. 
At the top of the sheet, on both sides, the year 1233 B.S. 
(1826 A. D.) is given, apparently the date of the Ms also. 
Bengali characters with occasional marginal corrections. 
Abounds in spelling mistakes. Begins with => नसो गणेज्ञाय. 
Colophon : Same as in B. No name of scribe. 


F.—D. U. Paper Ms. No. 177c. 


Size: 18“ ८ 4“. Folios 1-5. Complete. Six lines to a page 

except fol. 1 (b) and 6 (b) containing 8 and 7 lines respectively. 

Fol. 1 (a) does not contain the text but a fairly lengthy gloss. 

Bengali characters. Numerous careless mistakes. Discoloured 

Indian paper. Slightly frayed at the ends. Begins with 

> नमो भगवते श्रीङ्कष्णाय. Colophon: Asin E. Scribe: श्रीरामक्रष्ण- 
waa. Dated Saka 1710 ( = 1788 a. ०.) 

G.—D. U. Paper Ms. No. 552 ^. 


Size: 16 x 3’. Complete. Seven lines to a page. Folios 
1 (b)—2 (b) contain citations from various texts regarding the 
time and procedure of the ceremony of Dolaydtrd. Fols. 2 (b)—- 
6 (a) contain the Dolayatrd. The rest of the fol. 6 (a) is devoted 
to a few verses quoted from the Viszupurdna and the Bhdgavata. 
Bengali characters. Very close lines. Occasional marginal 
corrections. Brown Indian paper. Frayed at edges. Begins 
with ॐ नमो भगवते श्रीकृष्णाय. Colophon: As in B. No name of 
scribe. 


VV—Vangavasi Ed. of the Skandapuraéna (in Bengali characters). 
Calcutta 1318 B. S. Vol. Il. Purusottama-méhadtmya, ch. 42. 
It 1s interesting that the readings of the Skandapuradna citation 
differ in our Mes. 
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शूलपाणिविरचितः 
दोखयानाविवेकः 


1 AAT नारायणं ष्टा WHA च संम्र्टान्‌ | 
विवेको दोख्यान्रायाः क्रियते श्रूखपाणिना ॥ १ ॥ 


स्कन्दपुराणे जैमिनिरुवाच | 

फाल्गुने मासि कुर्वति दोरारो्णसुत्तमम्‌ | 
5 aa क्रीडति गोविन्दो महाविभवविस्तरैः॥२॥ 

maa वासुदेवस्य गोविन्दाख्यां तु कारयेत्‌ | 
प्रासादं पुरतः कृत्वा षोडश्ञस्तम्भसुच्छितम्‌ ॥ ३ ॥ ` 
तुरसरं agent मण्डपं वेदिकान्वितम्‌ | 
चारुचन्द्रातपं माल्यचामरध्वजशोभितम्‌ ॥ ४ ॥ 

10 भद्रासने वेदिकायां श्रीपर्णकिष्टनिर्भिते। 
फस्गृटसवं प्रकुर्वीत पञ्ाहानि व्याणि at ५॥ 
फाल्गुन्याः पू्वैतो fanraqezat निश्ामुखे | 
aera प्रकुर्वीत दोरामण्डपपूवेतः | 
गोविन्दानुगरृहीतं तु aay तद्प्रकीर्तितस्‌ ॥ £ ॥ 

15 आचार्यवरणं कृत्वा वद्धिं निमन्थनोद्धवम्‌ | 
agg कारयिष्वा तु afte aa विनिक्षिपेत्‌ ॥ ७ ॥ 
पूजयित्वा विधानेन कुष्माण्डविधिनाहूनेत्‌ | 
गोविन्दं पूजयित्वा तु भ्रामयेस्सक्षधा विभुम्‌ ॥ ८ ॥ 
तस्मिन्‌ काके हरिं दृष्टवा सवपापः प्रमुच्यते | 

20 यत्नात्तं THAT यावद्ात्रा समाप्यते ॥ ९ ॥ 
प्रान्तयामे चतुदेश्यां गो विन्दप्रतिमां शुभाम्‌ | 


वासयित्वा हरेरग्रे पूजयेस्पुरुषोत्तमम्‌ | 
उप्चारविशिषश्च प्रत्य्चामिपि कारयेत्‌ ॥ १० ॥ 


5. C तत्र for यत्र, VV लोकानुग्रहनाय वै for महाविभवविस्तरैः 6. ^,© 
Mass {०7 प्रत्यचौ, VV देवदेवस्य for वासुदेवस्य. A, G SE तु for “wat तु 
7.C पूवत for पुरतः. VV Fal {० कृत्वा. 10. VV भद्रासनं, श्रीपर्णाकाष्टनिर्मितम्‌ 
11. ©, एच for a 12. A, © पुरतो for पवतो; श्तुदशीनिशा for 
° तुद्‌दयां निद्या. 12-13. ए १५११५ a lengthy gloss on these lines at 
fol. 1 (b); see below. 14. © प्रकुर्वीत for प्रकीर्तित. 15. G वहिनिमन्थनोद्धवं 
15-16. Between these two lines VV inserts नूम tht विधिवत्तणराि 
मद्ोच्छितिम्‌. 18. Some Mss read सप्तत or simply सप्त for सप्तधा. 21. A 
परान्तयौमि for प्रान्तयामे. 23. VV उपचारावशिष्टस्तु. VV पूजयेत for कारयेत्‌ 
24. A,C,D ततो वर च वस्नं etc., 8, F corrupt for वसन. E—lower 
margin ततः पारधाप्य, contrary to metre, obviously a gloss 
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ततोऽवरोप्य वसनं aret च हिजससमाः। 

25 अर्चायां प्रजपेन्मन्त्री परं ज्योतिर्विभावयन्‌ | 
ततः सा प्रतिमा साक्षाज्जायते पुरुषोत्तमः ॥ ११ ॥ 
रष्नदोलिकया तां वै नयेत्खानस्य मण्डपम्‌ | 
नानातूयंनिनादेश्च शङ्कुध्वनिपुरःसरम्‌ ॥ १२ ॥ 
जयकाब्दैम्तथा स्तोत्रैः पुष्पव्ृ्टिभिरेव च। 

30 चक्ध्वजपताकाभिश्चामरेव्यंजनैस्तथा | 
गन्धपुष्यैदीपिकाभिम्तदा ऊुर्यान्महोष्सवम्‌ | १३ ॥ 
आगच्छन्ति तदा देवाः पितामहपुरोगमाः | 
ze कपिगणैः साधं गोविन्दस्य महोत्सवम्‌ ॥ १४ ॥ 
भद्रासनेऽधिवास्थैने पूजयेदुपचारकैः । 

35 महास्नानस्य विधिना aod तत्र कारयेत ॥ १५ ॥ 
qalgaa ada तेषामन्यतमेन वा । 
गन्धपुष्पैश्च धूपैश्च पृजयेस्पुरुषोत्तमम्‌ ॥ १६ ॥ 
ART भूषयेदेनं वश्रारंकारमास्यकेः। 
नीराजयिस्वा संपूञ्य प्रासादं परिवेष्टयेत्‌ ॥ १७ ॥ 

40 सक्षङ्कत्वम्ततो देवं दोलामण्डपमानयेत्‌ | 
सुसस्करतायां रथ्यायां पताकातोरणादिभिः ॥ १८ ॥ 
अधोदेशे सप्तवारान्‌ रमयेत्‌ पुरुषोत्तमम्‌ | 
HAN पुनः सक्तस्तम्भवेद्यां च सक्त वै । 
यात्रावसाने च पुनः ज्रामयेदेकचिरशतिम्‌ ॥ १९ ॥ 

45 इय लीला भगवतः पितामहमुखेरिता । 
राजष्णिन्द्रश्चक्नेन कारिता पूवमेव हि ॥ २०॥ 
फलपुष्पावनन्रेश्च श्राखिभिः परिवेष्टित । 
वृन्दावनान्तरे रम्ये मत्तभ्रमरचारिणि ॥ २१॥ 


कोकिरारापमधुरे नानापुष्पसमाङे | 
50 ननोपदोभारचिते कारागुरुसुधूषिते ॥ २२ ॥ 


25. A विन्यसेत्‌ for TIT. ए पूजयत्‌ . 2 125 marginal note प्रतिमायां 
on AAT. 26. C कारयेत्‌ (?) for जायते. 27. ए, ८, ए रल्नान्दोलिकया for 
रलनदोलिकिया. 30. ८, ?, © VV छत्र for चक्र. 31. ए, E, F AW: for दौीपिकामि 
WV निरन्तरं for गन्धपुष्पैः. 33. ^, ©, DF मुनिभिः for BTM. 4-5. Omitted 
by C. 34. 7 विधायेनं for अधिवास्यैनं. 35. VV तस्य for तत्र. 37. VV reads 
लापयेद्रन्धतोयेन श्रीसृक्तेनाभिषेचयेत्‌ for this line. 38. VV संप्रौच्छय for संपूज्य 
and देवं for एनं. 42. ¢ सप्तकृत्वो for सप्तवारान्‌ . VV modifies the line 
thus: अधोदेदो मण्डपं तं सप्तधा भ्रामयेत्‌ पुनः. 43. ए drops स्तम्भ [ए corrupt] 
44. VV ततो for पुनः. 47. VV फलपृष्पाद्यवनतेः A, E शाखाभिः for शाखिभि 
VV परिकल्पिते for परिवेशिते. 48. A ब्रन्दावनेन्तरेरण्ये. ७, VV मनत्तश्रमर्राविणि 
for “IT. 49. ©, VV नानापक्षिगणाकृले for पुष्पसमाकुले, 
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प्रफुकेतकीषण्डगन्धामोदि दिगन्तरे | 
मलिकाशोकपु न्नागचम्पकैरुपश्ोभिते ॥ २६ ॥ 
तक्कालदेशघटिते मण्डपे चारुतोरणे | 

भूषिते माल्यवसमैश्चामरैरुपशोभिते ॥ २४ ॥ 

55 रत्नखटूवादोरिकायां तन्मध्ये वासवेश्मभुम्‌ | 
सरत्नमुकरं घारहारशोभितवक्षसम्‌ ॥ २५ ॥ 
भनष्यैरत्नधरितकुण्डलोद्धसितश्तिम्‌ | 
यथास्थानं यथाशोभं नानारुकारभूषितम्‌ ॥ २६ ॥ 
विकथाम्बुजमध्यस्थं विश्वधभ्या जिया युतम्‌ | 

60 शङ्कचक्रगदापश्मधारिणं वनमाकिनम्‌ | 
सुप्रसन्नमुखं सुश्पीनवक्षःस्थलोद्रमम्‌ ॥ २७ ॥ 
पुरो व्योमस्थितेरदेवैशरक्षाचेनंतकन्धरः | 
कृताञरिपुरैभेक्स्या जयशब्दमुदीरितैः ॥ २८ ॥ 
गन्धर्वैरप्सरोभिश्च feat: सिद्ध चारणैः | 

65 हाहाहृहूप्रश्तिभिः सस्वरं देवगायनैः ॥ २९ ॥ 
भहपर्विकया नृस्यगीतवादिश्रकारिभिः। 
नेश्राम्बुजसहसरस्तु Waar अुदान्वितम्‌ ॥ ३० ॥ 
विकिरद्धिः सवंदिक्षु गन्धचन्दनचुणैकेः । 
एतैरण्यथ गोविन्दं पुजयेदुपचारकेः ॥ ३१ ॥ 

70 aedig-qayey कद्म्बतर्मूरूगम्‌ | 
हावहास्यविशासैस्तु कीडमानं वनान्तरे ॥ ३२ ॥ 
गोपीभिश्रैव गोपछेलीरान्दोलितयानगम्‌ | 
चिन्तयित्वा जगन्नाथं विकिरेदरन्धचूणीकैः ॥ ६६ ॥ 

सकपुरे रक्तपीतैः getty समन्वितैः | 

75 दिष्यैवे्ञैश्च माल्यैश्च दिभ्यैगेन्धैः सुधूपितेः ॥ ३४ ॥ 


53. VV तत्काननान्तघरिते for “कालदेश. 54. VV मास्यवसने for “वसनेः. 
¢ बहुभूषामिः for मास्यवसनैः. 55. B, E, ए, ©, WV रत्नखट्वान्दोलिकायां. 
56. A सरलमुकुटां; चाश्दारपातितवक्षसं (corrupt). VV, G तारहारश्ोभित.. 
57. E अमत्य for HAM. 58. A यथाज्ञानं for यथास्थानं. VV दिम्याङुकाररजनं 
for नानांकारभूषित. 8 ४११७ marginal &1०85--अलेकारप्रियो विष्णुत्राह्मणो भोजन. 
पियः। बकिद्‌ानप्रिया चण्डी नृत्यगीतप्रियः दिवः ॥. 61. VV B, E, ए, © read the 
line thus सुप्रसन्नं सुनासाश्रपीनवक्षःस्थलोज्ज्वलं [E 01);४5 श्रू ]. 62. VV पुरोद्यान 
for पुरोन्योम. 63. VV जयक्ब्दै रमिष्टुतं, 65. VV दिन्यगायनेः, 66. 8, C 
नित्यगीत° for Fata. 67. VV मुदान्वितैः. 68. VV गन्धचन्दनज॑ रजः. 69. VV 
उपवेश्याथ गोविन्दं. ८, F omit this line. 70. C मध्यमं for Wt, 71. VV 
तारहास्य for दावदहास्य. 72. A, 7 कीलान्दोकितमानसेः. ¢ गोपठैरान्दोलितञ्मानसेः 
73. 2 चन्दनैः {07 चुणकैः. 74. VV समन्ततः for समन्वितैः. 75, VV reads thus 
दिम्यवनरदिन्यमास्यै्दिन्यगन्धैः एुधूपके 
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चामरान्दोलनेगनैः स्तुतिमिश्र समुत्थितम्‌ | 
भान्दोरयेदोलिकास्थं सप्तवारास्शनेः शनैः ॥ ३५ ॥ 
तथा परयन्ति ये कृष्णं मुक्तिस्तेषां न aaa: | 
बह्महस्यादिपापानां पञ्चानां संक्षयो मवेत्‌ ॥ ३६ ॥ 
80 त्रिधैव दोलयेहवं सर्वपापापनोदनम्‌ | 
भक्ता नु्रा्कं पुंसां मक्तिमुक्तथेककारणम्‌ ॥ ye ॥ 
रीरा विच्वे्टितं यस्य aft सहजं तथा | 
अंहःसंप्रक्षयकरं कुराविथानिवतेनम्‌ ॥ ३८ ॥ 
पश्यन्‌ द्वितीयं हरति गोहस्याद्य॒पपातकम्‌ | 
85 क्षिणोष्यद्ोषपापानि तृतीयेनाश्र संक्षयः ॥ ३९ ॥ 
दश्वा दोलायितं देव सवैपपिः ATA | 
आध्यास्मिकैराधिभौतेराधिदैवैः भ्रमुध्यते ॥ ४० ॥ 
इमां यात्रां कारयिष्वा चक्रवर्तीं भवेश्नरः। 
ब्राह्मणस्तु चतुर्वेदी ज्ञानवान्‌ जायते way ॥ ४१ ॥ 
90 भथ दोख्यान्रायां प्रमाणमाह बह्यपुराणम्‌-- 
वर्षे qa च काल्गुन्यामर्थमरक्षे निश्ान्तिमे। 
गोविन्द दोख्येथस्तु स वैकुण्ठपुरं बजेत्‌ ॥ ४२ ॥ ` 
दोरायमानं गोविन्दं wae मधुसूदनम्‌ | 
रथस्थं वामनं ष्टा पुनजंन्म न विद्यते ॥ ४३ ॥ 
95 चक्रध्वजपताकाभिश्वामरेष्यंजनेस्तथा | 
Read प्रकुर्वीत पञ्चाहानि त्यहाणि ar ४४॥ 
तथा फाल्वुनपौणेमास्यां दोख्याश्रामाह तीर्थचिन्तामणौ ब्रह्मपुराणम्‌- 
नरो दोरायित est गोविन्दं पुरुषोत्तमम्‌ | 
फाल्गुन्यां संयतो भस्वा गोविन्दस्य पुरं व्रजेत्‌ ॥ ४५॥ 
100 स्कन्दपुराणीयपुरुषोत्तममाहास्भ्ये उनत्रिश्ाध्याये-- 


_ 76. _  समुर्थितेः for समुत्थितं Vv: समर्चितं. 80. VV त्रिरेवं for त्रिध; 
सवपापापनोद्‌कं for “नोदनं. 81. E, ए मुक्तिमुत्तयेककारणं for APM”. 82. VV तस्य 
0 यस्य. 83. C कलाविद्या०. VV reads the line thus Hea: [ 4, E अहस; 
D अंहसां ] सक्षयकर्‌ं मूलाविद्याविनाशकम्‌, 86. VV दोलास्थितं for दोलायितं. 87. VV 
विमुच्यते for प्रमुच्यते. 88. VV नृपः for नरः. 89. After this line VV adds 
TAG धान्यधनवान्‌ शूद्रः TAA पातकात्‌ . 90. A दोल्यात्रां प्रमाण; E श्यात्रायाः 
प्रमाण; 7 यात्राप्रमाण. 91-96. Cannot be traced in the printed text of 
the Brahmapurana. 95. ए, G छन्न for चक, 97. A, C, D, omit तीथेचिन्तामणो. 
98-99. "11118 ` ४६186 occurs in the Vangavasi Ed. (63. 18), Calcutta, 
1316 ए. 9. with दोलागतं for दोलायितं and प्रयतो for संयतो. 100. A 
डनविंशाध्याये. © ब्रह्मपुराणीय for स्कन्दपुराणीय. The readings adopted in 
the text agree with Skandapurana, Ed. Vangaviasi, Calcutta, 1318 B.S. 
Vol. Il. ( Purusottamamahatmya, Ch. 29, verse 47). The lines 
101-102 are found but not the rest of the quotations. 
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फाल्गुन्यां क्रीडनं कुयादोलायां स हि af: | 

रा्रावुत्तरफल्गुन्यामन्तयामे शनैः शनेः ॥ ४६ ॥ 
तथा 

फाल्गुन Karat ऋक्षं पौणमास्यां यदा भवेत्‌ | 
105 गोविन्दं दोख्येत्तत्र निशान्ते दविजसत्तमाः ॥ ४७ ॥ 
तथा 

कृत्तिकायां ध्वजोध्थानं ज्येष्टायां सपन तथा | 


दों चोत्तरफल्गुन्यां त्रयमेतस्सुदुरभम्‌ ॥ ४८ ॥ 
तथा 
110 काल्गन्याः पुरतो विग्राश्चतुदैश्यां निक्ञाुखे | 
वदह्वधुत्सवं veda दोरामण्डपपृवंतः ॥ ४९ ॥ 
तदिह व्यम्तसमस्तव चनैरेकवाक्यतया फाल्गुनपौणंमास्यां रात्रिक्ञेषयाम- 
गतायासुत्तरफल्गुनीनक्षत्रयुक्तायां केवलायां वा दोख्यात्रा। afer aq 
साये AIA कुर्यात्‌ | APTA सायमेव ऊुर्याश्च । न च चतुदेश्यां 
115 fame इति वचनाच्चतुदुङयां नियम इति वाच्यम्‌ । सायं कदाचिच्चतु- 
दंरयलामे कमंलोपापत्तेः। न चेष्टापत्तिः | 
वषे at च फात्गुन्यामयंमक्षं निश्षान्तिमे इति पूवशिखितवचनविरोधात्‌ | 
अतश्चतुदेश्यां गुणफर्विधिः । सायमेव नियतं, तस्याव्यभिचारात्‌ | यदा 
सायाह्ने चतुर्दशी, तच्छेषयामे पौणमासी नक्षत्रयुक्ता लभ्यते तदा तत्रेव 
120 sea दोखयात्रा कारयितव्या । यदा तु सां चतुदंशी, श्ोषयामे 
केवलपौणेमासी, परदिने ava पौर्णंमास्यासुत्तरफल्गुनीखाभस्तदा परदिने 
पव नक्षन्रसम्बन्धेन AAA | 
यदाह देवीपुराणे- 
तिथिनक्षत्रयोयगि द्वयोरेवानुपारनम्‌ | 
125 योगाभावे तिथिग्रोद्या देव्याः पृजनकर्मणि ॥ ५० ॥ 
न च देव्या इति श्वतेर्देवीपजायामेव तिथिनियम इति वाच्यम्‌ । एकत्र 
निर्णीतः arerat बाधकं विना अन्यत्राप्युपङरूत इति न्यायात्‌ । 


101. भ, Da fora fe. Cae what. 103. © omits. 104. © ऋत 
for ऋक्ष, 105. द्विजसत्तमः, Cf. 7. 8, 6, 10, above. 110. 7, ए, © Taal for 
पुरतो. GFN: for फाल्गुन्याः. 112. A, ©, D रात्रिशेषयामे गतायां for 
"यामृगताया [E corrupt]. 113. C omits उत्तर in उत्तरफस्गनी, 114. ©, 7 
चतुदईया लाभे for चतुदर्यलामे, B omits eae, E,F, © omit च. 115. E, 
ए, © चनुदश्या for aqazat. 116. 7 चतुदंश्यभावे for Was 11४. ए 
निधितं for नियतं. ©, E तस्य व्यभिचारात्‌ for तस्याव्यभि. 119. Daa for तत्‌. 
B inserts न in between नक्षत्रयुक्ता and लभ्यते, 121-122. © words between 
तदा and नश्षत्रसम्बन्धेन corrupt. 123. A, ¢ देवीपुराणम्‌ for प्पुरागे. 124-125. 
This verse does not occur in the Vangavasi Ed. of the Devipurdna. 
127. D omits उपकृर्ते; 8, © 7९१५ उपपद्यते and कस्पते respectively. 
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आकाङ्क्षाय स्तुस्यस्वाश्च । कि च, उस्थाने मधुसूदनस्य शयने 
चाखण्डलस्योष्सवे कन्दपस्य रिपुप्रियोष्छवविधावन्येषु पवैस्वपि | 
130 नक्षत्रेण समन्विता यदि तिधिर्देवान्न सलभ्यते। 
ania तिथिस्तदैव सुनयः प्राहुर्मुनीन्दादयः ॥ ५१ .॥ 
ति भुजवरभीमाच्च। 
° कृत्तिकायां ध्वजोष्थानम्‌ ”’ 
हव्या दिवचनाच | 
135 पृणिमाग्रतिपस्सधौ विष्णोयोश्रा विशेषतः | 
तथेवोत्तरफल्गुन्यां देवं पद्येजनादैनम्‌ ॥ ५२ ॥ 
इति स्कन्दपुराणीयरवाच्च | वह्वयस्सवस्याङ्गत्वेन प्रधानदेक्ञकारान्वयिस्वा- 
च्चतुदैर्यरामेऽपि सायं तदिन एव, न तु पृर्वंदिने। अङ्गानां बाधकं 
विना प्रधानदिनिकर्तैग्यत्वादधिवासाद्यङ्के च वचनात्पूवेदिन इत्यविरोधः | 
140 ननु 
प्रान्तयामे चतुदैशयां मोविन्दग्रतिमां शुभाम्‌ | 
वासयित्वा हरेरग्रे पजयत्पुरुषोत्तमम्‌ ॥ ५३ ॥ 
इव्यादिवचनाच्चतुदैरयामेव दोरख्यात्रा स्यान्न पौणमास्याभिति, तन्न । 
चतु दंशशीयुक्तसायंकारे वह्युव्सवादिकं seat तदिन एव शेषयामे 
145 क्ियत्कारब्यापिन्यां वचतुदंङ्यां गोविन्दस्य सखानपृजादिक विधाय 
तस्मिन्नेव feast पौणमासीक्षणे दोल्यात्रा। न चतुरदृरयां यात्रायाः 
कराप्यश्चतेः। पौणमास्यां यात्राबोधकानेकवचनविरोधाच्च। कि च, 
पूरव॑दिने त्रयोदशी कतिपयकालग्यापिनी, तत्परं चतु दंशी, परदिने रात्रि. 
प्रहरन्रयव्यापिनी sql, तदा भवन्मते सायं चतुदद्यलामे 
150 बह्वयुष्सवाभावात्परदिने साथ चमुदैश्यां वहथुत्सवनियमच्छेषयामे 
चतुदंश्यराभाक्क्मलोपापत्तेवनच्ररेपत्वात्‌ | अपि च, 


128. ¢ आकाक्षायास्तास्यातचः; 7 आाकााक्षतत्त्वात्‌ च. 129. C Raya 
त्सवविधानवदन्येषु. 130. 7, ए, E दवान्‌ for cata. A दंवानु. ¢. संप्राप्यते for 
सङभ्यते, 132. The भुजवलभीम is an astrological work ascribed to 
Bhojaraja of Dhara [For details see Kane’s History of DharmaSastra, 
Poona, 1930 p. 278-79 J]. 135-136. Not found in the Vangavasi Ed. of 
Skandapurana. 137. B QU for स्कन्दपुरा्णायत्वाच [C, E "पुराणीयाच]. 
C drops. काल after प्रधानदेश [ ए corrupt]. 138. B, D drop न तु. C omits 
न तु पूवदिने. G drops तु. A बाधं for बाधकं. 139. ¢ stops after प्रधानदिन- 
कतव्यत्वात्‌ . ए पूर्वदिनविरोधः. ए, © इति न विरोधः. 140. C न तु. 142. € 
drops TH. 143. 8 ननु for तन्न. ¢ drops एव. 145. C किंचित्‌ for कियत्‌ 
B स्थाने for सान. 146. ए drops न. C omits the words दील्यात्रा and न. 
148. E drops रात्रि. 151. A त्रतलापत्वात्‌ for Wea [D त्रतलापापत्त 
E corrupt J. 
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प्रान्तयामे ATTA 
इति सप्तम्यस्तपाठो ard: | किं तु पञ्चम्यन्त एत aqésar हति ae: | तथा 
अ चतुर्दश्याः परं पौणीमास्यामेव यात्रा | न चतुदहयाम्‌ | 
155 फालुन्याः पुरतो विप्राश्चतुदेश्यां निशामुखे 
इत्यत्र पञ्चम्यां तथाग्याख्यानाश्च चतुद शीविधियुक्तापि नेति प्रतीमः | 
पञ्चमी च परवंदिनयोगलक्षणा परदिनयोगरक्चषणा च भवतीव्यनुशासनात्‌ | 
तस्मात्‌ पौर्णिमास्यामेको विधिः। पूर्णिमाप्रतिपत्संधावपरो fafa: | 
उभयत्र नक्षत्रयोगः फलातिश्या्थः। स्कन्द्पुराणदेवीपुराणक्रह्मपुराण- 
160 भुजबरभीमैः सहस्थितस्वादिति दिक्‌ । 
इति साहडियान्महामहोपाध्यायश्रीद्युरुपाणिविरचितो दोखयान्राविवेकः समाप्तः | 


The following passage, apparently a gloss, is added by the 
Ms F (fol. 12) on verse 6 at p. 56 (above) 


अत्र फाल्गुन्याः Fat इत्यपादानात्‌ पूर्णिमायुक्तपूरवैशयरेव सायं वह्कशुस्सव 
प्रतीयते। अन्यथा फाल्गुन्याः Ya इत्यन्न व्यधिकरणनिदश्ञपूवेपदोपादान- 
वैयथ्यापत्तिः स्यात्‌। बह्ुस्छवाभ्यवहितप्रात्गोविन्ददोलनाभिधानाच्च | तथा 
165 च ara agar कृष्वा प्रातर्गोविन्ददोलनमिति। एतेन चतुदैश्ी फखा- 
तिक्चयायेति सूचितम्‌ । न च पर्वंपदमुपरक्षणं कृष्वा निशामुखचतुदश्योरेव 
qaafafa तदा क्चिदुभयदिने निक्ामुखे चतुद॑श्यलामे कत्यरोपपत्तेः। 
वह्धस्सवादिकं कार्यं चतुदेह्यां निशामुखे | 
चतुदंह्या अभावेऽपि सायमारमभ्य कारयेत्‌ ॥ 
170 सायं बह्वधुस्सवं करवा प्रातर्गोचिन्ददोर्नम्‌ | 
सायमेवाधिवासः स्यात्तिथ्यदेनं पुरस्क्रिया ti 
तिथिनक्षत्रयोगे तु फरातिरिक्तता भवेदित्यादयुक्तेश्चति saat: । रायसुकुट- 
WAI पूर्वेद्यर्निहामुखे वह्वधुत्सवं ऊुर्वतिस्येव विधिः । चतुदंशीफराति- 
ˆ जयाय पेश्रीप्रवेशपर्वेद्यनाश्र षष्टी पुरस्कियेतिवत्‌ । चतुदक्लीघटितविधौ तु 
175 काल्गुन्याः qaa इत्यस्य वेय्यंप्रसङ्गः | उभयदिने प्रदोषसमये चतुदंश्यरामे 
कम लोपापत्तिश्च । निश्ामुखस्य गुणफलत्वे कद्‌ चिद्दिवसे तत्कमं प्रसञ्येत | 
निश्ामुखमत्र प्रदोषदण्डचतुष्टयभ्‌ । तथा च aa पूवदिने प्रदोषन्यापिनी 
परदिने तत्कारुब्यापिन्यव्यापिनी वा चतुर्दशी तत्रापि परदिन एव साय 
179 agqera: कायं इति पुरुषोत्तममाहास्ये कौमुदी ॥ ° ॥ 


153. B,C, E omit 4. A, DW: for पर. F adds दल before यात्रा 
154. D inserts तु after 4. 155. C, F पृवतो for पुरतो. ©, D चतुदंश्या for 
चतुद्‌ इया, 156. 8, E, F insert च after UA. D पञ्चम्यन्ताया for पञ्चम्या तथा 
B, E पचम्यास्तथाः; F 001४8 पञ्चम्या. 157. D, E, एतु for 4. D पृवादङ्टनश्षणा 
and परदिक्लक्षणा; E qafetar and परदिगयोग० 159. ¢ उभयनक्षत्रयोगात्‌ 
for उभयत्र नक्षत्रयोगः, E स्कन्दपुराणे देवीपुराणे भुजवलभीमेः. [For colophons 
of different Mss see Description of Mss above. | 
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A Letter of Jahangir to Khurram 
and its Reply 
By 
K. K. Basu, Bhagalpur 


The following pages give a summary of the letter of Emperor 
Jahangir to Prince Khurram and of the latter's reply to the royal 
firman. These two epistles, which are undated, have been incor- 
porated in Guldastah,' a Persian manuscript containing a few royal 
billets, such as, Shah Abbas II’s (King of Persia) letter to “Abdullah 
Qutb Shah of Golconda. Shahjahan, Aurangzeb, Sultan Muhammad 
and Dara’s letters to ‘Abdullah Qutb, ‘Adil Shah’s (of Bijapur) 
letter to Shahjahan, Aurangzeb’s letter to Muh. ‘Adil Shah 
(of Bijapur) and others. 

In his letter Emperor Jahangir charges Prince Khurram with 
disloyalty, and the latter writes in reply that he had been wrongly 
blamed for murdering Khusrau and that, the Emperor had been 
unfair in conferring distinction on Parwez, who, in the opinion of 
the writer, had a hand in the murder of Khusrau. Prince Khurram, 
further, calls over with pride the brilliant services that he rendered 
to the cause of the empire emphasising on his own merits as a 
warrior and a statesman. Lastly, he threatens the Emperor, in case 
he is unaccommodating, with hostility and rebellion. 

JAHANGIR’S LETTER 

To Prince Sultan Khurram, the noble son, the pearl of the 
crown of fortune and victory, the valuable central gem in the 
necklace of happiness and truth, and on whom rest the excessive 
royal attention and kindness—be it known that, it 1s a matter 
of regret that the Prince having been unmindful to his moral 
obligations to royalty and responsibilities to parents has shown 
symptoms of inconsistency and malevolence in the house of the 
Caliphate and the royal family and has made up his mind to make 
a stand against his father for securing the throne and the crown: 
that, there is hardly any instance in the royal family of a prince 
hurling defiance at his father: (it’s a pity) that, a fortunate and 
prosperous scion like the Prince should have displayed such an 
arrogance !—(that), if the Prince had set his heart upon fighting 
his way and securing dominions he would better march out to 





1. Transcript of Sir J. N. SarKar: Salar Jung MS. Insha No. 2731 
1 
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Iraq with a body of sincere nobles and faithful adherents and 
measure swords with Emperor Abbas, who was set upon rooting 
out Mughal authority over Qandhar, and, in retaliation, do away 
with his (Abbas) sovereignty over his countries :—(that) it makes 
one’s blood run cold to think that the Prince should turn hostile 
to his father for the possession of the crown. Is sovereignty 
obtainable by effort alone? The key to future success lies with 
Divine Providence, and it is He who bestows royalty on his elect ! 
—(that) it is, therefore, essential that, the Prince should with pride 
and humility alike put on the ring of submission and obedience 
on his ears’ and should be compliant like a child: that he should 
set forth his military ability in the battlefield and having pro- 
ceeded to Qandhar exhibit his valour : —(that) in return for the 
gratitude that the Prince would thus show by his action to the 
world-decorating royal court, his sins of omission would be passed 
over and he would be blessed with royal favour and compassion ! 


KHURRAM’S REPLY*® 

On receipt of this letter the Prince kissed it and placed it on 
his head. He, next, opened the letter, read it and bowed his head 
(in respect). Humbly and quietly he wrote the following reply : 

‘* ] am weak 25 a child,’’ he began, ‘‘ and Your Majesty is the 
protector of the weak: God pardons the faults of His slaves. 
You are my master and I am your slave—penitent of my actions. 
I am too feeble and you are the conqueror of the world. Be charit- 
able and condone my fault !”’ 

‘It is for fear of my lite that I fight shy of the imperial court, 
and I aspire not after the crown or the throne.* How can I set my 
heart apon sovereignty when | have a thin time ? Come what may, 
Iam your bondsman in all ages: if 1 am a falcon ] have been netted 
by you!”’ 

° 1 live in hope that Your Majesty would never put me to 
shame. In fact, you are the king of the country, and may the 
throne and the royal seal be with you for ever!”’ 

^ For God’s sake, do not take amiss. I am on my last legs 
and I dare not set my face against you. Can an ant stand out 


against Sulaiman ?° 


2. The MS. wrongly reads. 

3. It is written in verse. 

4. The fact is that NuRJEHAN had made the Emperor her instrument and 
caused an estrangement between Jahangir and Khurram with the result that the 
latter was deprived of his fiefs and posts and was driven into rebellion in self- 


defence. 
5. Refers to the story of the ant and Solomon, the son of Davin. 
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^" Sure enough, so long the Emperor is in my favour I do not 
run any risk of personal injury. Jam, after all, reconciled to my 
port-folio in Bengal. I shall be cut up if I become a prey to mis- 
fortune. If I remain apart from the pomp of the royal court, may 
Your Majesty not grudge it, for, it’s a just punishment for my 
actions.”’ 

‘ Distinction is achieved by degrees, but, Parwez has cut a 
figure beyond all expectation.° Your Majesty has made Parwez 
the heir-apparent, but you have branded me with the reproach of 
having shed Khusrau’s blood! 1 dare say, Parwez isa villain, and 
it is he who is guilty of Khusrau’s blood.’’” 

‘© As I am charged with Khusrau’s murder it matters not if I 
make away with Parwez. If God has favoured Parwez with renown, 
He has, I can assure Your Majesty, graced me, likewise, with a 
blood-shedding sword ! If Parwez is unfriendly to me I am equally 
inimical, if he is fraternal I am also pacific.”’ 

‘* My goodness ! I have been asked to attend the court. How 
can ] come to terms with Parwez who is unworthy of it? If Your 
Majesty smiles upon me I am your slave, but if you are un- 
sympathetic I shall keep myself away so long I am alive.”’ 

° 001८८ I unsheathe my sword, 1 shall not, I am afraid, be 
considerate to the Emperor or the Prince! Need I tell you that 
there is in the empire hardly any equal to me in military accom- 
plishment ? Your Majesty, I dare say, would not have lost your 
hold on Qandhar if you had requisitioned my services. So long 
Parwez was in charge of the Deccan, it was a hot-bed of disorder and 
confusion. But twice did I conquer the country by my sword and 
J took no care to my life on those occasions. Further, the story 
of my conquest of Kangra® is a common talk in Hindustan. It was 
I, again, who challenged the Rana’ to arms and struck him down: 
it’s a feat which is unparalleled in history. It is by the grace of 
the Emperor that I have been successful in all my wars. I have 
reflected honour on the Empire and have secured payments from 
the Rana. It is due to me, again, that the non-believers have 
accepted Islam and the Mughal army has penetrated into the Rajput 
country. I can, by my wit, level mountains in the dust and stem 


6. The lines are unintelligible. 

7. But the reading from history is that, KHUSRAU was murdered by 
KHURRAM’S order at Burhanpur early in 1622, but it was reported that he had 
died of colic pain. 

8. November, 1620 a.v. 

9. Of Mewar. 
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the tide of foreign aggression. What do I care for the mountains? 
If they are made of stone am I not made of steel? Need I put up 
a prayer for the keys of the royal treasury ? I hold the keys so long 
I have the sword with me! My superiority in arms gives me 
precedence over Parwez. The world is a brave and valorous bride 
who avoids the old and weak suitors and selects an intelligent and 
dexterous warrior as her mate. It’s only in the fitness of things 
that she would woo me!”’ 

^ T have laid bare my mind. I fail to understand the ways of 
the world—it is so perplexing and complex 1 

° T am at the root of dynastic prosperity. For goodness sake, 
do not cast shame upon me.”’ 

“ I believe my messenger will, like the Audhud’° of the fables, 
carry this letter of mine that contains the true state of affairs to the 
court. He has been sent as an agent of the ant to the court of 
Sulaiman | ”’ 

° Oh Sagi! pour the wine of happiness in the cup—the wine 
that dispels gloom, puts out the internal fire and changes male- 
volence to amity.”’ 


10. Reference to the agent sent by BILQis to SULAIMAN. 
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Khanjana-darsgana 
By 
BHABATOSH BHATTACHARYA, Bhatpara 


Khanjana-darsana, or sight of the bird Khavjana, is a peculiar 
Hindu omen, recorded in Candegvara’s Krtyaratndkara,’ a Mithila 
digest of the 14th century. Though it is also recorded in later 
works, viz., Govindananda’s Varsakriyakaumudi? and Raghunan- 
dana’s Tithitativa,* both belonging to the 16th century, yet those 
treatments cover one or two pages only and as such, are less com- 
prehensive than that of the Krtyaratndkara which consists of seven 
pages (p. 366 to p. 373). We, therefore, propose to give below a 
synopsis of the treatment in the Artyaratndkara both in view of its 
earlier and more detailed character. 


One should perform the ईक, called niraja, in the eighth or 
twelfth lunar day or in the fullmoon day of the month of Asvina 
or Ka@rttka. After the conclusion of the niradjasdnti ceremony, the 
enemy, if chased by the king in the direction of the flight of the 
Khafijana bird, is fast subdued. This bird is first seen when the 
sun is in the asterism of Hasta and vanishes when the sun reaches 
the asterism of Rohini. That kind of Khanjana which is fat, 
possessed of a long neck and a black throat, and is dark from the 
neck and mouth, is beneficent and fulfils all. the desires of the 
observer ; while that other kind of Kha#jana which has a dark spot 
on the throat and the tips of whose hands and teet are white, is 
called citrakrt, and that which is excessively yellow, is called gopita 
and these two classes add to the misery of the observer. ‘There are 
four kinds of Khavijana birds, viz. samantabhadra, prabhadra, anu- 
bhadra and ambarabhadra. ‘That kind which is dark on all sides of 
the neck, breast and head, is called samantabhadra, while that kind 
which has dark head and breast but white neck and back, 15 called 
prabhadra. ‘That kind, the neck and breast of which only are dark, 
is called anubhadra, while that kind with a dark line in the neck, is 
called ambarabhadra. Of the above four kinds, the immediately 
previous one excels the succeeding one in the matter of conferring 
success on a good action. ‘That kind of akaésabhadra (i.e. ambarabha- 
dra) which has a dark line in the neck but a white face, brings about 


1. Edited by MM. Kamara-Krsna Smrtitirtha, B. I., 1925. 
2. Edited by the same, B.I., 1902. 

3. Edited by JIVANANDA (in Smrti-tattva, Vol. I. ), 1895. 
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failure of designs. That kind which resembles yellow juice in 
colour and is hence called gomitra, if seen in the morning, predicts 
misery to the observer for the period of one year. 


The Khafjana bird, if seen on acurd vessel or on a stack of 
paddy, confers good, while that, seen on quagmire, predicts good 
grass and that which is found on the dung of a bull, foretells the 
profusion of cow’s milk. If seen on grass, sakata tree, housetop, 
face of a person and 5८८ tree, it predicts the acquisition of cloths, 
sale of the country, failure, imprisonment and disease respectively. 
If found on the back of a goat or of a Sheep, it indicates the speedy 
meeting with one’s beloved ones. But if it is seen seated on the 
bone of a dead buffalo, came] or ass, in a burning place, corner of a 
house, or on sand, wall, ashes or hair, it foretells evil and brings 
about death, disease and fear. If it shakes its wings or drinks from 
a watercourse, it is inauspicious. Generally, it is auspicious if seen 
at the time of sunrise but not so if found at the time of sunset. 


The places where it performs sexual intercourse or vomits or 
voids its ordure, abound with gems, glass and coal respectively, and 
the soil is to be dug in those places to unfold those mysteries. Its 
dead, wounded, diseased and bleeding conditions predict the self- 
same states of the observer. If it is found falling to the ground 
from its accustomed height, it forebodes wealth to the observer, 
while if found soaring in the sky, it indicates future union with 
one’s nearest relations. If it is seen in the morning on lotuses, 
cows, elephants, horses and big serpents, it predicts a kingdom to 
the observer ; if found on grass, it indicates good news; while if 
found on ashes, bones, wood, nails, hairs and husk, it entails misery 
upon the observer for the period of one year. But if found seated 
in the morning on elephants, sheep, sala groves, balconies of pa- 
laces, curd vessels and clean soil, or over gold and winnowing fans 
used for kings, or in clear sky, or on good shady trees with rich 
foliage and bent down with fruits, the Khafjana confers prosperity 
on the observer. If again it is seen in the morning to sit very 
suddenly and in a happy mood on a riverbank, a lotus, cowdung, 
the tail of a cow, dirvd grass, royal palace, the topmost room of a 
house, jambala fruit, new leaf, ksira tree, household materials, or 
on the main arch of a house, it is then highly auspicious for the 
acquisition of water, food and drink, dear ones, cows, horses and 
cloths and for the recovery from diseases. Its position on a boat 
predicts the acquisition of a house to the observer. But if it is 
shown by another person, the first person secures the company of 
awoman. If found on ploughed soil or on a stack of paddy, in the 
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morning or in the sky, it foretells marriage, acquisition of paddy, 
union with one’s dear ones and union with one’s near relations 
respectively. If it is seen alighting from the sky, it indicates 
sufficient wealth; if found eating and drinking, it foretells the 
acquisition of food and drink ; while if observed in other beautiful 
positions in the morning, it surely confers similar other desirable 
results on the observer. If it is found following an ass, a camel or 
a dog, or breaking its wings, it predicts death on the observer ; and 
if it is found shaking its wings in the evening, or tied or dead, it 
forebodes evil. The observer as well as the intending traveller 
meets with the positions, good or bad, as attend the Khafjana bird 
in the morning. If seen in the south when the star “Agastya’ is on 
the horizon, this bird fulfils the desire of the observer, who should, 
therefore, worship it with incantations and bow down to it with the 
head. The sight and the utterance of the name of this bird are 
equally auspicious and the desire of a traveller is fulfilled, if it is 
seen to go in a revolving fashion. 
The following incantation is to be uttered at its sight :— 


(९), you, the son of a sage, practising yoga, you disappear with 
the advent of summer but reappear after the close of the rains. 
I bow down to you, khanjana, who are full of wonders.”’ 


If a Khavjana bird is seen in an ugly body in a bad place, 
doing reproachable acts, the observer must then worship it particu- 
larly for the removal of the vices, indicated by it. He should 
abstain from sexual enjoyment and flesh-eating, lie down on the 
bare ground, bathe, mutter incantations, offer oblations to fire and 
worship the bird Khafjana for the period of seven days. 


The Development of the Figure of Speech 
in the Rgveda Hymnology’ 


By 
D. R. BHANDARKAR, Calcutia 


Years ago the late Prof. Max MULLER in his Renaissance of 
Sanskrit Literature propounded the theory that the first five centuries 
of the Christian era were a dark age for literary activity and that 
Kavya or Artificial Poetry bloomed about the middle of the sixth 
century A.D. This theory held the field for a long period, and it 
was only in 1890 that it was demolished by ©. BUHLER on the strength 
of literary and epigraphic evidence. When Max MULLER propound- 
ed this view, the dramas cf 21282 (circa 300 4.7.) were not brought 
to light. Little was also known about the literary achievements of 


Asvaghosa who was a contemporary of the Kusana sovereign Kaniska 
(circa 125 4.7.) and was the author not only of the Buddhacarita, 


Saundarananda and Sitrdlamkara, but also of the drama Sariputra- 
prakarana. These works of Asvaghosa are genuine Aadvyas in strict 
conformity with the rules laid down by the Science of Sanskrit 
Rhetorics. And the very fact that a Buddhist monk thought of 
setting forth the Life of Buddha with the help of the poetic art 
shows how popular artificial poetry was even in.the first two cen- 
{11168 of the Christian era. Further there is evidence of an 
irrefragable character to convince an impartial mind that Kdvya 
or Artificial Poetry prospered in the age of Patafijali. 


Now, one of the chief constituents of Kavya is Alamkara or 
Figure of Speech. It is this feature which makes poetry artificial 
and distinguishes principally an epic composition from a Kavya 
par excellence. If we now take our stand upon the occurrence of 
Figures of Speech in a composition, we have to trace Artificial 
Poetry to the Vedic period itself. Thus there is a well-known text 


1. This 18 an excerpt from a chapter entitled Literary History which has been 
written by me in connection with my revised edition of the Gupta Inscriptions 
(C. 7.7. Vol. TIT. Pt. [.). The extract in question has been set forth here with 
a view to invite criticism to help me in the final redaction, 


1 


THE DEVELOPMENT OF THE FIGURE OF SPEECH IN RGVEDA 71 


beginning with dvd suparnd sayuja sakhaya, which occurs not only in 
the Svetagvatara Upanisad (IV. 6) and the Mundaka (III. 1. 1.) but 
also in the Rgveda (I. 164. 20). The full text is as follows: व 
Suparnd sayujya sakha@ya samanam vrksam parisvajate tayor=anyah 
pippalam svadv=atty = anasnann=anyo=bhicakasiti.. ‘“Two Birds, 
inseparables and friends, cling to the same tree. One of them eats 
the sweet fruit, the other observes without eating.’’ Anybody who 
has studied the Tenth Ullasa of Mammata’s Kavyaprakasga will at once 
be able to say that the text in question is an instance of Atisayoktt, 
representing the first variety of it described in the words : Nigtryd- 
dhyavasdnam tu prakrtasya parena yat. Another Upanisadic text in 
Svetaévatara (III. 19) is apani-pddo javano grahita pasyaty=acaksus= 
sa Srnoty =akarnah, “‘Grasping without hands, quick-going without 
feet, he sees without eyes, he hears without ears.’’ This is a 
clear instance of the Figure of Speech called Vibhavana. Similarly, 
in the Rgveda we have a philosophical hymn devoted to Jfdna. 
It comprises a text commencing with uta tvah pasyan na dadarsa 
Vacam (Rgveda X.71.4). There can hardly be any doubt as to 
this being an apt illustration of the Visesokti-alamkadra. Or we 
may take the well-known stanza opening with (वटका sriga trayo 
asya pada. It occurs not only in Mahdndrdyana-Upanisad (X. 1), 
T aittiriya-Aranyaka (X. 10.2) and Gopatha-Brahmana (1. 2.16) but 
also in Kathaka-Samhita (XL. 7), Mazttrdyani-Samhita (1. 6.2), 
Vajasaneyi-Samhita (XVII. 91) and, above all, Rgveda (IV. 58.3). 
Two traditional but different interpretations of this stanza 
have been adduced, one by ४2818 in his Nirukta (XIII. 8) and 
the other by Patafijali about the beginning of his Mahdbhasya. 
In both these interpretations the Figure of Speech is evidently 
Atigayokti of the first variety such as that noticed above. Or we 
may take another philosophical stanza Indram Muitram Varunam= 
Agnim=dahuh which is to be found not only in the Altharva 
(IX. 10.28) but also in the Reveda (I. 164.46). This obviously is an 
illustration of Ullekha which, though it is not noticed by Mammata, 
has been taken cognisance of by Vigvanatha in his Sdéhitya-darpana 
(X. 37). It may now be remarked that there are sO many varieties 
of Upam4, simple and complicated, noticed in Sanskrit treatises on 
Rhetorics, and it may therefore be asked whether any instance can 
2 8 


72 D. R. BHANDARKAR 


be cited from the Rgveda of any full-developed Upama. We can 
draw upon the same philosophical hymn upon which we drew for an 
Imstance of Visesokti—Figure of Speech. The text in question 
runs as follows: saktum=iva titaiinad punanto yatra dhira manasa 
vacam=akrata (Rgveda, X. 71.2). Evidently this aptly illustrates 
what is known as Piirna-Srauti-V dkyaga Upama, where the upamdna 
is denoted by saktum, upameya by vacam, ‘the word conveying 
comparison’ by zva, and ‘the common property’ by punanto. The 
instances cited here of Alamkaras—occurring in Vedic literature 
are just a few out of many that are found there. It may however 
be contended that the texts quoted above are from hymns that are 
of religious or philosophical character. They are not from 
literature which may be reasonably styled Kavya. But it may be 
urged against it that if the religious and philosophical hymns 
contain so many and so varied examples of Alamkara, the secular 
literature of the period must have been as much characterised by 
this important element of Artificial Poetry as it was from 150 a.p. 


onwards. 
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Study of Manuscripts 
By 
CHINTAHARAN CHAKRAVARTI, Calcutta 


Though the title of the subject is a broad one, as a student of 
Sanskrit I shall naturally confine my remarks to the study of MSS 
of Sanskritic works and give my impressions about the subject 
resulting from my work in the line for more than a decade. But 1 
am sure most of these remarks will apply equally to MSS of works 
of other languages too. 

It is scarcely necessary to emphasise the need and importance 
of the study of MSS which enshrine the vast treasures of ancient 
India in the form of her rich and valuable literature in different 
branches of learning, only a very small fraction of which has so far 
seen the light of day. 

A diligent search for and a careful study of the MSS is essential 
for discovering the gems of our literature which lie hidden within 
the bewildering mass of MSS scattered all over the country. An 
intelligent collation of MSS is expected to clear up many 
apparently hopeless textual inaccuracies in the published portion 
of the literature. A study of MSS is however useful not to the 
students of literature alone but to the students of history in general 
as well. A thorough ransacking of the MSS material is essential 
before the reconstruction of a comprehensive history of the litera- 
ture of the country may be possible and the trend of the literature 
may be visualised in its true perspective. Students of palaeography 
may collect important and valuable materials from a study of 
MSS—old and late—and supplement the information gathered from 
lithic records and copperplates. One may go so far as to say that 
MSS are the principal source of our paleographical knowledge 
for the later period of Indian history for which few epigraphical 
records are available. Manuscripts, apart from the works, are 
often found to throw important light on different aspects of social 
history of the country. The place the MSS occupied in the esti- 
mation of the people of old days may be very clearly realised from 
the imprecatory verses occurring at the end of many MSS. All 
sorts of curses are heaped on thieves of MSS which, it was the 
desire of the copyists and owners, to preserve as their own 
children. As a matter of fact, we are distinctly told that at the 
time of the Marhatta depredations in Bengal, the people were 
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fleeing with their children, the images of their tutelary deities and 
loads of MSS they possessed. ‘This shows that these were consi- 
dered to be more valuable than all other earthly possessions. The 
idea of sanctity associated with books in general and dissemina- 
tion of learning in particular would prompt even high personalities 
to prepare by their own hands copies of works, especially of a 
religious nature, not only for their own use but also for the use of 
all interested persons. Presentation of copies to scholars as well as 
to public institutions like temples for public recitation, and not the 
sale of MSS, was regarded as highly meritorious from a religious 
point of view. The existence of professional copyists and the sale 
of MSS were also not absolutely unknown. Some of the MSS which 
record the history of their sales throw interesting side-light on the 
price of a commodity that was regarded as precious and held in 
great respect. 


From a study of MSS, we have an idea of the nature of the 
various materials of writing in use in olden times in different 
parts of the country. We meet with various types of country- 
made paper and ink which are found to be of a more lasting nature 
than what are generally used in the present days. It may be 
noticed in this connection that palm-leaf MSS which were far too 
numerous in older days seem to have later on become less popular 
in some parts of the country. It is especially significant that no 
work in the Bengali language and very few works in the Nagari 
script are known to exist in palm-leaf MSS. The beautiful art 
of calligraphy as noticed in some MSS 19 also of immense artistic 
interest. Examples of painting and decorative designs occasionally 
met with in certain MSS and covers thereof are of no small value 
to students of the development of art in the land and they have 
already attracted the attention of a number of art connoisseurs. 


The beginning of the scientific study and investigation of MSS 
in India may be traced back to the year 1868-69 when the Govern- 
ment took initiative in the matter and introduced a systematic and 
regular search of MSS in different parts of India.’ Asa result, many 


1. Areport of the work done in different parts of the country in this 
connection was issued by the Central Government in 1878. It is a matter of 
great regret that since then no other report of the type has been compiled or 
published. Some provincial reports have, of course, been published from time 
to time giving account of only the work done under Government auspices. Thus 
we have little idea about MSS collections even in public libraries and scholarly 
institutions. A general survey of these collections of which there are a fairly 
large number in different parts of the country will be highly welcome and useful 
to scholars. Different Library Associations, busy in collecting materials for the 
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important MSS have been acquired both by Government as well as 
by private bodies, much useful information which throws welcome 
light on many a dark and little-known corner of the history of 
Indian literature has been collected from a number of MSS that 
could not be acquired and not a few valuable texts have been 
edited and published on the basis of the MSS thus brought to the 
notice of the world of scholars. Catalogues, in cases only of a 
superficial and mechanical character, containing descriptions of 
some of these collections have been published. 

Though a fairly good number of MSS have thus been collected 
from different parts by different institutions and saved from un- 
welcome surroundings and very rapid destruction it cannot be 
said that everything that could be collected has been collected. 
The Dacca University, to mention only one of many institutions 
that began their collection of MSS only recently, has been able to 
acquire not only a good number of MSS but many that are very 
important as well. Besides, many of the important MSS that were 
only noticed by earlier scholars in the possession of private owners, 
could now possibly be acquired if serious attempts were made in 
that direction from influential quarters. In the absence of these 
attempts many of the private collections are meeting with rapid 
destruction. 

The general lack of sympathy among the people for objects of 
historical interest has led to the wanton destruction and thoughtless 
disposal of many a small collection of MSS, which are often regarded 
as useless rubbish fit to be thrown into the dustbin or stacked along 
with not so very useful things of the house. It is in this way that 
the MSS of many old pandits have been destroyed or allowed to be 
totally damaged by their descendants some of whom claim to be 
educated. The sense of sanctity associated with MSS again has 
prompted many a fanatic to consign them into the sacred waters of 
the Ganges rather than allow them to be defiled by heterodox 
modern people.? Neither could we remain satisfied with mere 





preparation of Directories of Libraries, may do a service to Indology if they 
include within the province of their investigation not only the libraries of printed 
books but also those of MSS, some of which are attached to or included in the 
former. The University of Madras which has taken upon itself the self-impos- 
ed task of the preparation of an up-to-date edition of the Catalogus Catalogorum 
should also direct their attention to this matter, As a matter of fact, such a 
survey is essential for the preparation of this edition. 

2. A definite case has been referred to in which an old Pandit had tied up 
and sealed all his books in bags, making a will that they were to be sunk in the 
Ganges as soon as his life was extinct—GouGuH, Papers relating to the Collection 
and Preservation of Ancient Sans. Lit. in Ind., Calcutta, 1878, p. 40. 
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collection and hoarding up. Our attempts should be directed as 
much, if not more, to the task of proper preservation and study, as 
to the work of exploration and collection. Proper steps need be 
taken for the scientific preservation of MSS especially against the 
attacks of worms. Special precautions have to be taken for MSS 
other than those on paper, particularly those on palm-leaf. It is 
not only more brittle than paper but more liable to the ravages of 
worms. And it is to be remembered that some of the oldest MSS 
are on palm-leaf. If prompt steps are not taken for their preserva- 
tion or substitution much valuable material will be lost. As things 
stand at present, there are large stocks of these MSS lying 
uncared-for and uncatalogued in many parts of the country exposed 
to the mercy of white ants and the ravages of a climate not at all 
favourable for the preservation of antiquities. 

The condition of the huge collections of MSS even in 
various scholarly institutions is not ideal. It is true that they are now 
in safe custody but without proper care and regular handling they 
stand the risk of being worm-eaten and jammed. Scholarly owners 
of MSS of old were very particular about the preservation of the 
few MSS possessed by them, by regular and careful handling and 
sunning. It is a matter of joy to all students of old literature that 
the present Council of the Royal Asiatic Society of Bengal which 
has under its charge one of the largest collections of MSS in India 
is taking active steps in this matter and it may be hoped the Society 
will also take the initiative in encouraging a proper study of MSS. 
It was the Society which took a leading part in the collection and 
study of MSS even from its inception long before the Govern- 
ment had taken up the matter. 

But the problem of preservation is not a very easy one. And 
the ultimate aim of preservation is nothing but offering facilities 
for publication and study. Hence, critical studies of the contents 
of the MSS and the publication of the results thereof seem to be 
the best way of preserving these brittle materials. It is however a 
pity that study of MSS does not appear to have received as much 
impetus and encouragement as the study and investigation of other 
types of antiquities in India. As a matter of fact, Archaeology, 
including Numismatics, apparently being more interesting and 
popular, has claimed far more attention from scholars and people 
at large. 

What is all the more regrettable is that even a section of 
scholarly people appears to be not favourably disposed towards 
what seems to be useless waste of energy and time involved in the 
work of studying and cataloguing MSS. There are scholars again 
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who are of opinion that this is not the business of real scholars, as 
very little scholarship is in demand for the work. This attitude, 
which is shared by people in general, has gone to discourage this 
type of work in India to a great extent. Consequently, the study 
of MSS has not thrived as much as it should have. We have there- 
fore not only nog been eager to produce a book of the type of 
CLARKE’s ‘ Descent 07 MSS,’ but also not taken the uncomfortable 
task of compiling scientific Descriptive Catalogues of MSS. 


What is required in the first instance is a change of out-look 
and a proper realisation of the situation. An opinion needs be 
developed that the preparation of critical descriptions of MSS 18 as 
important as, if not more than, mere hoarding up of huge collec- 
tions, and allowing them an undisturbed resting place in a 
commodious building. 


It is true the difficulty in the study of MSS for the preparation 
of a Descriptive Catalogue and the consequent slow progress is 
often discouraging. Asaresult, the number of scholars attracted 
by it is comparatively small. The hard labour, often fruitless, 
involved in the work of arranging and cataloguing MSS is seldom 
realised even by scholars who have no practical experience of the 
work. Usually a disarranged and imperfect MS that appears on 
first sight to be a new work and an important find loses much of 
its novelty when a proper arrangement and careful scrutiny extend- 
ing for hours, and sometimes for days, reveal that it constitutes 
nothing but a portion of a work already well-known. 


As a matter of fact, the task of identifying the names of works 
and their authors at least in the case of fragmentary MSS is a really 
difficult one. It is interesting to note how a copyist of a Manuscript 
belonging to Vangiya Sahitya Parishat frankly admits his inability 
to determine the name of a Vaisnava work and requests his readers 
to find it out. It will also be noticed that the identification of real 
names is occasionally quite difficult even in cases where names do 
occur. For these names are sometimes misleading referring as 
they do to titles of particular sections of the works and not to the 
titles of the works themselves. Confusion created by the occurrence 
of different names in different MSS of the same work 1s also not 
rare. A Tantric digest by NijJanandanatha is referred to by as 
many as four different names in four different Descriptive 
Catalogues. 

The difficulties involved in the identification of the names of 
authors is due to several causes. Some MSS do not refer to the 
names of authors in the colophons. This has led to great confusion 
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with regard to the identification of the author of the well-known 
Vaisnava Kavya Govindalilamrta. Some MSS mention the name 
in the form of what would appear to be-a riddle. A MS for 
instance, of the Ka@lanirnaya, a medical work, refers to the name 
of the author in both the introductory and concluding verse as 
Kujaped, which is an unusual name. Happily the actual name is 
given in a marginal note as Ramalocana while another note explains 
how Kujaped really means Ramalocana. One Ramacarana or 
Ramapada refers to himself in various ways through the combina- 
tion of the synonyms of the words Rama and carana or foot. Thus 
he refers to himself in different ways in his different books, e. g. 
Raghupatipada, Sitapatipdda, KujeSapada and Ramacarana. The 
difficulty is increased in the case of Tantra works, where either the 
pre- or post-initiation names are used in different works of the 
same author or in different MSS of the same work. This has 
occasionally been responsible for a good deal of confusion and 
wrong identification. 


Proper and clear indication of the subject-matter, which is an 
essential feature of a good catalogue, though unfortunately more 
often than not entirely neglected in practice, is another difficult 
task which demands patient work if not great scholarship. What is 
required for the purpose is a careful study of the MSS, for the 
titles or even ‘the extracts from the beginning and the end are 
scarcely of any help in the matter. Illustrative examples of how 
titles have misled scholars are given below* :— 

Sivarcanacandrika, a Tantric digest dealing with the details of 
the worship of various deities, has been described as ‘a compre- 
hensive digest on the worship of Siva’. ‘The Kavirahasya, a well- 
known work giving illustrations of the uses of roots in Sanskrit, has 
been described as ‘a work on rhetoric’. The Manoramakucamar- 
dani, another grammatical work, is described as a work on ‘erotics’. 
The surname of the author, Gosvamin, seems to have been 
responsible for the description of the Stmhasiddhdntasindhu as a 
‘handbook of Vaisnava religious duties. The work however deals 
with the details of the worship of various deities, Vaisnava, Saiva, 
Sakta and Ginapatya. 

It is these difficulties supplemented by an anxiety for speedy 
productions that are responsible for the defective and unsatis- 
factory output of materials that reflect little credit on the compilers. 
But it is seldom that the defects and even definite mistakes of a 


~= ~~ ~~~ = ---------~~ --~------ =-= 


3. I purposely desist from mentioning by name the works containing these 
wrong descriptions. 
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descriptive catalogue come to be detected. For very few people 
are interested in MSS. And defects when detected are scarcely 
taken seriously, as these are considered as almost normal features 
of a catalogue. Thus lack of appreciation on the one hand and 
absence of any censure on the other have combined to con- 
stitute stupendous obstacles in the way of the production of 
really good catalogues. And hence the defects usually met with 
in a Catalogue of MSS, to which attention was drawn by Prof. 
KIELHORN as early as 1870,* are persisting even now after the lapse 
of about three quarters of a century. It is not unknown to scholars 
that descriptive catalogues are generally full of superficial descrip- 
tions—-indication of the substance, size, number of folips, lines on 
each page and mechanical reproduction of extracts from the begin- 
ning and the end. The subject-matter is not generally indicated or 
indicated in a very rough and slip-shod manner depending on the 
titles of the works. ‘They contain little reference to the special 
features of the manuscripts as revealed by a careful analysis anda 
comparison of the available printed editions or descriptions of 
other catalogues. 

A few examples of obscure and imperfect indications of 
subject-matters are given below :— 

A Tantric work, the Saubhdgyaratnadkara, is described as a 
“Tantric treatise of mystic worship.’ The only description given of 
the Haramekhalaé, a work on magic and incantations, is that it is 
ˆ somewhat interesting for a section of students’. The Sdnkhya- 
natantra which deals with the details of the worship of Vagala- 
mukhi is described as containing ‘a series of directions...regarding 
the means of obtaining supernatural power in warfare’. 

It must, of course, be admitted that these defects are due, not 
in any way, to the incompetence of the compilers but to their 
absence of any seriousness in the matter. This is simply a question 
of supply and demand. It must have to be confessed that the 
study of MSS particularly the compilation of descriptive cata- 
logues, is after all a thankless task. The worker in this field can- 
not in most cases satisfy either himself or his readers and that 
inspite of his most sincere efforts. For the difficulties, to which 
attention has been drawn, in many cases baffle attempts at solution 
and tend not infrequently to damp the spirits of the compiler. But 
inspite of all difficulties the compilation of scientific catalogues 
and not mechanical ones containing superficial descriptions, should 
be the aim of every library of MSS though the former may require 


——- ean - —— 


4. Gough, op. cit., pp. 193-4. 
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more time and money. Mere lists are often more welcome than 
unscientific descriptive catalogues. An indication may be given 
here of the main points on which the compiler of a scientific 
descriptive catalogue should give special attention. 

1. Identification of the correct name of the work and the 
author. 

2. Clear indication of the subject-matter, specially in the case 
of works not yet published or properly described. 

3. Reference to the special features of the manuscripts— 
their extent, variations, if any, they may possess in comparison 
with printed editions or other MSS. 


4. Quotation of important extracts only from manuscripts of 
works, not yet published, or properly described. Unnecessary 
swelling of the volume of a catalogue by the repetition of the same 
description of a work under different MSS of it ought to be avoided 
most scrupulously. 

5. An introduction drawing attention to the important features 
of the collections described in a particular volume. Pointed 
attention requires to be drawn to the really valuable and important 
works in the collections described, as the collections more often 
than not abound with much that is of little use making preservation 
and cataloguing equally irksome. 


A catalogue that ignores these points is of little use to scholars. 
In the absence, however, of a central organization to give impetus 
to and necessary guidance in the matter, very little systematic and 
valuable work can be expected, especially as most of the libraries 
possessing MSS have little idea of the nature and value of a scienti- 
fic catalogue and scarcely the necessary funds and competent 
workers required for undertaking such a catalogue. Much valuable 
results may be expected if the Government might be induced to 
starta MSS Department like the Epigraphic Department to be 
attached to the Archaeological Department of the Government 
of India. This Department may be engaged in the work 
of acquisition and preservation of MSS and in _ giving 
encouragement to, and lay down the principles to be followed 
in, the preparation of careful scholarly descriptions of them. 
A Manuscriptia Indica of the type of the Eptgraphia Indica, 
publishing thorough analysis of important MSS pointing to their 


5, Compare in this connection the remarks of Kielhorn—Gough, op. cit, pp. 


194-5. 
6. New legislation should also be made or existing laws should be so 


amended as to penalise vandalism with MSS. 
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importance and usefulness, may be inaugurated for rescuing and 
properly displaying the valuable gems contained in them. This 
will serve to furnish ideals for workers in different parts of the 
country to follow, and ultimately lead to discourage the haphazard 


and mechanical descriptions as usually found in many a catalogue 
of MSS. 


It seems the Archaeological Department had at one time an 
intention of adding such a section and MSS had therefore been 
collected. But the intention unfortunately appears to have been 
given up. These MSS have now been transferred to the Royal 
Asiatic Society of Bengal. So, if and so long as the Department is 
not agreeable to such a new venture, the Royal Asiatic Society of 
Bengal, the oldest institution which is systematically carrying on, 
for more than a century, work in connection with the investigation 
and study of MSS, or one of the many universities interested in 
Indological studies may take up the lead in the matter and set up 
an organization for the purpose. The Universities may do much 
to popularise and arouse interest in the subject by including study 
of MSS in the curricula of Post-Graduate studies in Indian 
languages. 


It will not be an exaggeration to say that if learned bodies of 
the country interested in the investigation of the cultural heritage 
of the country do not take an immediate and concerted move in the 
matter valuable treasures of MSS, still existing, will not take long 
io be lost irretrievably like those that have been lost or destroyed 
in the past through natural or human agencies.’ 





7. cf. Gough, op. cit., pp. 7, 24, 212. 
K. V. 6 9 


Notes on a Vartika (?) and its misplaced 


Occurrence in the Mahabhiasya 
By 
S. P. CHATURVEDI, Nagpur 


In the text of the S1ddhanta-Kaumudi on the Sitras (II-iii-26/7, 
wet हेतुप्रयोगे and स्वनाक्नस्तृनीया च, there occurs a statement referred 
to by the author of the Tattvabodhini Commentary as a Vartika,! 
निमित्तप्यायप्रयागे सवासां प्रायदशेनम्‌. A doubt arises about the wording 
of this Varttka. One would naturally expect to have the V4drttka 
28 हेतुपयौयप्रयोगे. For the Vartika, besides allowing all case-endings, 
proposes to 50511101 हेतुपर्यायगप्रयोगे for हेतुप्रयोगे in the Siitra (1-171-26) 
and (by anuvrtti) in (11-11-27). This incongruity in the wording of 
the Varttka leads to a suspicion about the genuineness of the 
varttka as composed by Kadtydyana. On referring to p. 503 of 
“‘Word-index to Panini’s Sitra-patha and its Parisistas’’ ( published 
by Bhandarkar Oriental Research Institute, Poona, 1935) and 
according to Kielhorn’s edition of the Mahabhasya (Vol. I. p. 454) 
we know that there are no V4rtikas on the Sitras (II-iii-23/7). 
The above suspicion thus receives the necessary confirmation. 

Now enquiring further into the question we find that Patan- 
jali’s statement (Isti) on the same subject under (II-iii-23) differs 
materially from the so-called Vdrtitka. While the Varttka admits 
all the synonyms of हेतु, Patafijali’s [sti admits only the three speci- 
fied words, viz. निमित्त, कारण and हेतु. This is another incongruity 
and we are tempted to hold the author of the Siddhanta-Kaumudi 
responsible for widening still further the scope of the Pdnint-sitras 
(II-111-26-7). But a reference to the Adsikavrttt on (11-iii-27), which 
quotes the 75 in the same way as a Vartika is quoted, reveals the 
fact that the admitting of all the synonyms is suggested by the 
Kastkd-vrtti in the course of the interpretation of the (कद्ध, to 
accommodate the usages of the post-Patafijali period. Karyata 
(on II-iii-23), however, refers to both the views, viz. admitting all 
the synonyms of हेतु or only the three specified words, as coming 
from अन्ये तु and केचित्तु and does not commit himself. But NAGESA 


1. See the statement on the same sitra, 
। ° एतद्वार्तिकेन ' ^ षा हैतुप्रयोगे ` “ सवनान्नस्तृताया च › इति aaa गता्थमिति 
बाध्यम्‌ । 
2. पयोयोपादानं केचित्पयीयान्तरनिवर्यथामिच्छन्ति | 
अन्ये तृपलक्षणाथमिच्छन्तः प्रयोजनादिप्रयोगेऽप्येतदिभक्तिविधानं मन्यन्त | 
। ( केयट on 11-55-23 ) 
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(in the Uddyota Commentary on II-iii-23) does not look with favour 
on the non-committing attitude of Kaiyata and, strictly adhering 
to Patafijali’s phraseology, restricts the scope of the Jsti to the 
cases of the three specified words only.’ 


The above serves as one of the many instances to show that 
(i) the statements in the post-Patafijali Commentaries make no 
distinction between Katyayana’s Vartikas and Patafijali’s Istis and 
mention both of them as Vartikas, (ii) the so-called Vdrtitkas incor- 
porate the modifications suggested in the post-Pataiijali period, and 
(iii) Nagega is not prepared to go even an inch beyond Patafijali’s 
statements in accommodating the usages of the later period. 


As regards the place of occurrence of the above Jsti, we find it 
placed under (II-iii-23) in the present editions of the Mahabhasya 
and we know positively that it was there even in Kaiyata’s time‘ 
who unlike the author of the Kdsikd-vriti, tries to justify rather 
unconvincingly its occurrence there. Buta close scrutiny of the 
illustrations’ of the two Siitras (1-111-23 and II-iii-26) will show 
clearly that the sti is wrongly placed under (1-111-23). For the 
latter does mot enjoin the particular case-ending in the word 
हेतु itself and its accompanying word. The Siitras (II-iii-26) and 
(11-11-27) (by anuvrtti) enjoin it. And, as 15 quite clear from its 
illustrations,® Patafijali’s 757८ also enjoins the case-endings in the 
words निमित्त, कारण and हेतु and their accompanying words. The 
proper place, therefore, of Patafijali’s 7577 is the ऽ त्त (IT-i11-26/7) 
and not (II-iii-23). Here we have thus got a clear case of a 
Mahabhasya passage found misplaced even in the time of Katyata 
(c. 1050 ^.7.}. 


3. अन्ये विति मतेऽनुग्राहकाभावोऽढचिर्बजम्‌ । ( Sara on 11-71-23 ) 

4. असवैनाम्नोऽपि विधानाथमत्र सूत्र इदं परितम, ननु ( बृत्तिकारवत्‌-नागेश 
सर्वनाम्नस्ततीया चेत्यत्र । ( कैयट on 11-55-23 ) 

5. The Satra ( II-iii-23 ); धनेन कुलम्‌ , कन्यया सोकः, विद्यया यशः | 

The Satra ( II-iii-26 ); अन्नस्य हेतोवसति | 

6. किं निमित्तं वसति, केन निमित्तेन वसति, कस्मै निमित्ताय, कस्मान्निमित्तात्‌ , कस्य 
निमित्तस्य, afer निमित्ते वसति, Similarly in the case of कारण and हेतु 
words also, Patafijali ( [1-iii-23 ) gives examples in all the case-endings. 
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Bharati and Keats 
By 


A. (. CHETTIAR, Annamalainagar 


If the following lines of Keats :— 
And they shall be accounted poet-kings 
Who simply tell the most heart-easing things 


are true, Poet Subramaniya Bharati, who flourished in the first 
quarter of this century, must be regarded a poet-king. John Keats 
thought that it was easier to think what poetry should be than to 
write it. But modern writers such as Mr. HousMAN would tell us 
- that it is far easier to say such and such lines are poetry than to 
define poetry. Just as aterrier is able to scent a mouse without 
being able to define it one can enjoy poetry without being able to 
say what poetry is. If, to be accounted a poet-king, one need 
simply ‘‘tell the most heart-easing things’ Bharati was certainly a 
poet-king. For sheer simplicity of expression of high and noble 
thoughts he hasa few compeers in Tamil literature. In almost 
every part of the Tamil country, where nationalism is prevalent 
there are hosts of people on whose minds in particular he has a 
strong hold. They have animmense love for his poems and an 
irresistible desire to read or sing them aloud. He has produced 
combinations which would give him a high rank among the Tamil 
poets of modern times because of their appeal to the ear. Verses 
taken at random would illustrate this statement. 

Among things that brought him to prominent notice must be 
mentioned his ardent love of the country in which he was born and 
for which he was prepared to offer sacrifices and undergo suffering. 
To him the Tamil country was sweeter than nectar :— 

Amiltil iniyatadi pappa-nam 

Anrorka] désamadi pappa. 
As soon as he heard the word “Tamilnadu’ sweet honey poured into 
his ears and as soon as the word ‘Fatherland’ was uttered there 
came through the breath a marvellous spirit. This idea is contained 
in his following lines :— 

Sen Tamil nidenum [61 nilé-inpat 

Ténvantu payutu katinilé-enkal 

Tantatyar nadenra péccinilé-oru 

Sakti pirakkutumiiccinilé— 
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To him Bharata-désam or India appeared to be the best country in 
the world. Witness for instance his following lines :— 
Parukkullé nalla nddu-enkal 
Bharata nadu. 
He has sung in many places to the praise of the country where his 
father and mother and their fore-fathers had lived and played, 
where several women with golden bodies had played in broad 
moon-light or in the river, and where several women, giving birth 
to their golden children had nursed and fondled them. What 
a contrast to Keats who, though he said, 
‘‘Happy is England ! I could be content 
To see no other verdure than its own ; 
To feel no other breezes than are blown’’ 
was anxious to see other climes and especially other beauties! 
Keats, though he said, 
‘‘Happy is England, sweet her artless daughters ; 
Enough their simple loveliness for me’’ 
was burning to see “‘beauties of deeper glance, to hear their singing 
and to float with them about the summer waters’’. To Bharati the 
ladies of Tamilnad appeared to be quite angelic. Not that Bhirati 
did not want to see ladies of other climes but that to him angels, 
certain celestial beings and certain goddesses appeared as though 
they were women of Tamilnad. 

Bharati’s poems abound in repetition of a word or phrase. 
Human nature requires that a thing should be said twice or thrice if 
it is to be believed. At any rate, that is the view of Mr. E. A. G. 
LAMBORN. ‘That ought to explain why Milton, in his cruel depriva- 
tion, cried :-- 

Oh dark, dark, dark amid the blaze of noon 

Irrecoverably dark, total eclipse 

Without all hope of day. 
Bharati was highly enamoured of the worship of Sakti, the Goddess 
of Energy who, according to him, stands supreme to the Hindu 
Triad. In order to emphasise the worship of her to the world he 
has repeated the expression Sakti ever so many times. For 
instance, under the title ‘SAKTI TIRUPPUHAL’ he has said :— 

Sakti Sakti Sakti Sakti Sakti Sakti eprdtu 

Sakti Sakti Sakti enpar—sakar enré ninrdtu 
and again 

Sakti Sakti Sakti Sakti Sakt1 Sakti vali ni 

Sakti Sakti Sakti Sakti Sakti Sakti vali ni. 
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In another place he has said again 

Om Sakti 6m Sakti 6m Sakti 6m Sakti 

Om Sakti enru urai ceytiduvém. 
It appears as though Sakti would be conjured by means of uttering 
the expression time and again. Otherwise his 46 verses going 
under the title “DEDICATION OF THE SOUL TO THE 
SAKTI’ would cease to have great value. The burden of the song 
18 “Sakti tanakké adimai akku’’, Sakti tanakké adimai akku’’. With 
these exquisite examples of his melody one can compare Keats’ 

Shed no tear! Oh, shed no tear 

The flower will bloom another year. 

Weep no more! Oh, weep no more 


mee ee |, न~~ [1 [9 नन 


Dry your eyes, oh dry your eyes ! 


oe — क~ wees orm 011 कक 


Shed no tear! (21, shed no tear 


—_—— — 





Adieu, adieu—I fly, adieu, 


ee aes me [~ ॥ पी 


Adieu, adieu. 
Again with the melodious and creative beauty in the foregoing 
verses of Bharati one can compare Keats’ song 
‘Spirit here that reignest ! 
Spirit here that painest ! 
Spirit here that burnest ! 
Spirit here that mournest ! 
Spirit! I bow 
Spirit I look— 
Spirit here that laughest ! 
Spirit here that quaffest ! 
Spirit here that dancest ! 
Noble soul that prancest ! 
Spirit! With thee 
1 join in the glee.”’ 
Keats is reported to have said in his youth 
‘*Give me women, wine and snuff 
Until I cry out ‘hold, enough’ 


—_——— 


They aye shall be 
My beloved Trinity.’’ 
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Whether this is true or not, that he said (€ poet enjoys light and 
shade and lives in gusto’’ in a letter to Woodhouse is beyond doubt. 
The latter statement applies to Bharati in a remarkable manner, for 
he wished to enjoy moon-light and the shade of the cocoa-nut palms 
and to live in great gusto as is evident from his three verses entitled 
‘KANI NILAM’. There he has said that he required a storeyed 
palace with a well, cocoa-nut trees numbering 10 or 12, tender 
cocoa-nuts, milk-white moon-light, and the sweet notes of a 
cuckoo. ‘There he would require Goddess Sakti to guard the place 
while he, with an artless, chaste girl, would sing and dance. 
The verses under this title would bring to:one’s mind the follow- 
ing lines of Keats in ‘“‘Sleep and Poetry’ ’:— 


First the realm I'll pass 

Of Flora, and old Pan: sleep in the grass, 

Feed upon apples red, and strawberries, 

And choose each pleasure that my fancy sees ; 
Catch the white-handed nymphs in shady places, 
To woo sweet kisses from averted faces,— 

Play with their fingers, touch their shoulders white 


Another will entice me on, and on 

Through almond blossoms and rich:cinnamon ; 
Till in the bosom of a leafy world 

We rest in silence, like two gems upcurl’d 

In the recesses of a pearly shell. 


Three ruling passions of Bharati’s life appear to have been 
poesy, fame and beauty. In this way he was like Keats who 
thought that verse, fame and beauty were intense, and unlike 
Keats who thought at the same time that death was intenser and 
that death was life’s high meed. The nine verses going under the 
title ‘MONRU KATAL’ would indicate that Bharati strove for 
poesy, fame and beauty. Stripped of the allegory this poem would 
represent that he was anxious to obtain the grace of Sarasvati the 
Goddess of Learning, of Laksmi the Goddess of Wealth and of Kali 
the beautiful Mother-God. This poem shows that he enjoyed the 
grace, in ample measure, of the first two Goddesses ; but that they 
occasionally eluded his grasp has also been made plain. He did 
not, however, say as Keats did 

0 folly! What is Love! and where is it? 
And for that poor Ambition—It springs 
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From a man’s little heart’s short fever-fit ; 
For Poesy ! :—no—she has not a Joy— 
At least for me—’’. 


Though Keats had a great passion for fame as is evident from a line 
in his Sonnet ‘‘Verse, fame and beauty are intense indeed’’, he 
scorned those people who strove for fame. Witness for instance 
the following lines on ‘Fame’ :— 
I‘ame like a wayward girl, will still be coy 
To those who woo her with too slavish knees, 
But makes surrender to some thoughtless boy, 
And dotes the more upon a heart at ease ; 
She is a Gipsey, will not speak to those 
Who have not learnt to be content without her ; 


~ — —— — क~ ~~ 


Ye love-sick Bards! repay her scorn for scorn ; 
Ye Artists lovelorn | madmen that ye are | 

Make your best bow to her and bid adieu, 
Then, if she likes it, she will follow you. 


But Bharati never scorned fame nor scorned those that were trying 
to attain fame. In several places we find him courting fame. For 
instance, under the caption ‘VENDUM’ he has said 


3 


‘*Dharaniyilé perumai véndum.’ 


In the sixth verse under the title ““VAIYAM MULUTUM”’ he 
has prayed for a long life of 100 years with fame. That he sought 
also beauty 15 evident from the following words ‘‘Nittam navam 
epac (पतता tarum uyir kéttén’’ contained in stanza 2 of his desi- 
derata. ‘That he had a craving for poesy is far more easily under- 
stood, for he has repeated that idea in many places. For instance, 
under the title ‘‘YOGHA SIDDHI—VARAM KETTAL’’—the 
following lines occur :— 

Pala pannir kédi vahaiyinpam—nan 

Padat tiran adaital vendum. 
Under the title ‘‘KANI NILAM”’ the following lines 

Enran pattut tirattalé twvaiyattaip 

Palittida vénum 
and under the title ‘‘OM SAKTI’’ the following lines 

Ellattanai polutum 04920101 iratu enran navipilé 

Vellamenap polivay 
have occurred. There is no doubt therefore that fame, beauty and 
poesy were some of the ruling passions of Bharati’s life. 
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He yearned for wealth, joy and long life besides. He has given 
utterance to this idea in several places. For instance, in a poem 
entitled ‘‘VENDUM”’ he has said ‘‘Dhanamum inpamum véndum’’. 
In another poem, namely, ‘‘YOGHA SIDDHI’’ he has eagerly 
sought great wealth to be used as capital for certain enterprises :— 

Tolil pannap perunitiyam véndum. 
If in the ‘‘Ode on Indolence’’ Keats has decried Jove, ambition and 
poesy, we are not to infer therefrom that never were they the ruling 
passions in his life. On the other hand, it would be well if we said 
that these things which had great attraction tor him at a certain 
period of his life ceased to interest him at a further stage when 
probably he Jay on his sick-bed. It is in this manner that the lines 
in the Sonnet 
‘“Verse, fame and beauty are intense indeed, 
But Death intenser—Death is life’s meed’’ 
are to be interpreted. This records, as in the opinion of Mr. J. M. 
Murry, ‘‘a grim and victorious struggle to detach himself from 
those passions’’ ; “‘they dissolved away from him in a triumphant 
acceptance of Death’’. Similarly, Bharati, who had an inordinate 
desire for joy and happiness, found one day that these joys and 
happiness were probably something ephemeral, if not illusory. 
That is why in his condemnation of Maya he has said (© maya! 
Shall I take as true the happiness you give’’ (Verse 6.), and again 
^ maya! What shall you do with those that know that this body 
is after all nothing’ (Verse 4). 
Even though Keats said in one place 
‘Ever let the Fancy roam, 
Pleasure never is at home : 
At a touch sweet pleasure melteth, 
Like to bubbles when rain pelteth ; 
Then let winged Fancy wander 
Through the thoughts still spread beyond her,’ 
he said at another 
Welcome joy, and welcome sorrow 


— me 


y 


I do love you both together 

Fair and foul 1 love together.’ 
But Bharati was always and invariably longing for Joy and happiness. 
This is evident from his repeated requests to the Goddess of Energy 
that his lot must be joy alone and never grief, happiness alone and 
never sorrow. For instance, in ‘‘PORRI AGAVAL”’ he has stated 
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“‘Inpam kéttén ivay porri 
Tunpam Véndén tudaippay एला." 
Further, the sixth verse relating to ‘‘DESA MUTTU MARY’’ runs 
as follows :— 


Tunpamé iyarkai enum collai marantiduvém 
Inpamé véndi nirpdm yavum ava! taruval. 


Whereas Keats thought that Death was life’s high meed and 
said 
I know this Being’s lease, 
My fancy to its utmost blisses spreads ; 
Yet would I on this very midnight cease, 


Bharati has given expression in many places to his desire to survive 
and last long. One of the reasons why he asked people to worship 
Sakti was that they might thereby conquer Death. He himself was 
a staunch believer in an everlasting and imperishable life. At one 
place he has said that by the worship of Sakti people could live with 
fame for 100 years. In another (in St. 7 of Siva Sakti Pugal) he had 
stated that if there were the grace of Sakti people could live 
eternally. In yet another place (Maha Sakti Venpa St. 4.) he has 
shown that he believed that the Goddess has made us all in order 
that we might live 100 years. He has clearly expressed himself in 
‘‘PORRI AGAVAL”? (line 23) against Death :— 

Cavinai véndén tavirppay एता. 
Evidently his guru, by name, Kullaccémi or Mankottaiccami has 
told him that man could conquer Death. He was therefore a firm 
belieyer in the theory of the immortality of the soul. What 
Bharati apparently thought by saying that man could conquer death 
was that Man's soul was not mortal even though his body was. This 
could be inferred from the way in which he has appealed to Maha 
Sakti either to kill his foul desire or to take away his breath, either 
to give light to his mind or to reduce him to a corpse :— 

Mogattaik konruvidu—allal enran miiccai niruttividu 

Chintai telivakku—allal itaic cetta udalakku. 

Keats in his ‘‘Ode to a Nightingale’”’ said 

‘“Thou wast not born for death, immortal bird ! 

No hungry generations tread thee down ; 

The voice I hear this passing night was heard 

In ancient days by emperor and clown’’ 


and expressed himself in favour of leaving the world unseen, and 
fading away into the dim forest with the nightingale. He wanted 
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apparently to get away from the world ‘‘where but to think was to 
be full of sorrow’’. Even so Bharati wanted to soar above and live 
like a bird, to eat without toil, to reap without sowing, to spend 
the night with stories, and to sleep and sleep during night :— 
(1) Méanudaré nivir en madhattaik 
Kaikkonmin ; padupadal vénda. 
(2) Vittu vidutalai aki nirpay intac 
Cittuk kuruviyaip polé—undu 
Marrap polutu katai collit tiinkip pin 
Vaikaraiyakum mun padi vilippurru. 
(3) Cinnafi ciru kuruvi polé—ni 
Tirintu parantu va pappa. 
(4) Kattil ulla paravaikalp6l valvém appa. 

Not that these poets had a brief for indolence but that they 
wanted to emphasise the pleasure of occasional idleness. In a 
Journal Letter of March-April 1819, as published by Miss Amy 
LOWELL, it is found that John Keats wrote “‘This morning I am in a 
sort of temper, indolent and supremely careless’. In a previous 
letter he wrote “‘I do not know what I did on Monday—nothing— 
nothing—nothing’’. Despite this, he wrote in the poem ‘‘Sleep 
and Poetry”’ 

‘But off despondence, miserable bane 
They should not know thee, who athirst to gain 
A noble end, are thirsty every hour.” 
In a similar manner, though Bharati said in one place “‘hark, toil not, 
nature will give you food’’, has said in another (Bharata-matha 
Navaratnamalai St. 7.) that those that serve the mother-country 
should never be despondent :— 
Cudutalun kulirtalum uyirkku illai ; 
Cérvu, vilecigal tondarukku illai. 

In another point there is striking resemblance between Keats 

and Bharati and that is in regard to relationship of Man and Woman. 
*‘Woman | 

When I see thee meek, and kind, and tender, 

Heavens ! How desperately do I adore 

Thy winning graces ;—to he thy defender 

I hotly burn—’’ 
so said Keats. 28721721: 8 line of argument was that since all things 
in the world are said to be God woman being a thing of the world 
ought to be God. This is expressed in his poem entitled “‘WHERE 
IS GOD” (St. 3.) and in ‘SBHARATI SIXTY-SIX”’ (St. 45). In 
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this part of the country he had even a sermon to preach: Respect 
woman (Taiyalai uyarvu cey—New Atticidi). 

In his ‘‘Ode to Fanny’’ Keats said -“‘Love, love alone, has 
pains severe and many”’ and in his Sonnet commencing as ‘“‘I cry 
your mercy—love !”’ he said 

O! Let me have thee whole—all—all—be mine ! 
That shape, that fairness, that sweet minor zest 
Of love, your kiss, those hands, those eyes divine 
Yourself—your soul—in pity give me all, 
Withhold no atom’s atom or I die. 
What a parallel to Bh?rati whose burden of the song in the allegori- 
cal poem on the Indian Cuckoo is represented to be 
Katal katal katal, 
Katal p6yir katar poyir 
Catal, cata], catal ! 
The passage means “‘love, love, love, withhold love, withhold love, 
and Iam dead, dead, dead’’. In a poem written to a lady in 
October 1819 Keats remarked 
‘Give me those lips again ! 
Enough ! Enough! It is enough for me 
To dream of thee !’’ 


Bharati similarly had a craving which has been expressed in 
‘““KANNAMMA—EN KATALI” :— 
Kattiruppénodi—itu par kannattu muttamonru. 
Both Bharati and Keats apparently could not brook philosophical 
obstrugtion in the path of love. Bharati, for instance, in his vision 
of ‘“Krsna—a hunter—as his lover’’ was told by him, ‘‘Away with 
your Sastras ! I want only happiness with you’ :— 
Edi Sattirankal vénd€n—ninatu inpam véndumadi, kaniyé ! 
In another vision where Bharati was the lover and Krsna was the 
beloved, Krsna told Bharati, ‘“Why this philosophy ! Would those 
that are warm in love care for this philosophy?’ The passage 
runs :— 
Sattiram pésukiray—Kannammi | Sattiram étukkadi ? 
Attiram kondavarkké—Kannamma | Sattiram untidi? 


Apart from his appeal to the senses in other places, this alone 
would suffice to show that Bharati would take u place by the side of 
John Keats as a poet of sensuous perfection. The way in which the 
wondrous serpent-woman has been developed from Burton’s 
‘‘Anatomy of Melancholy’, transformed and re-created by Keats 
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contains a happy parallel. The poem ‘‘Lamia’’—Part IJ—has the 
following words :— 


Do not all charms fly 

At the mere touch of cold philosophy ? 

There was an awful rainbow once in heaven : 

= -- — She is given 

In the dull catalogue of common things. 

Philosophy will clip an angel’s wings, 

Conquer all mysteries by rule and line. 
When the beautiful Lamia 15 about to be united in marriage with 
Lycius, there steps in Apollonius, his sage instructor, as an uninvit- 
ed guest and with his eyes fixed on her, sends her into a swoon and 
cries out to Lycius. 


ˆ 7001, fool — — from every ill 

Of life have I preserved thee to this day 

And shall I see thee made a serpent’s prey?’ 
Because of the approach of the philosopher, Apollonius, the whole 
charm of the lovers is fled 

Bharati in his vision of ‘‘Krsna as his Father’ has represented 

Him as one that would laugh at the untrue Sastras of mankind 
Further in stanza 7 therein he has said that He was the giver of the 
Vedas but those Vedas are not in men’s language and in what is 
called Veda to-day there is a small admixture of His Vedas. Thus, 
Bharati lamented that the Vedas had been written and revised by 
persons interested in showing their own religion as the best. What 
a parallel to this is contained in the words of Keats relating to per- 
sons who have written the history of Jesus Christ! Keats wrote 
ˆ "प्ल (Jesus) was so great a man that though he transmitted no writ- 
ing of his own to posterity, we have his mind and his sayings and 
his greatness handed to us by others. It is to be lamented that the 
history of Jesus was written and revised by Men interested in the 
pious frauds of Religion’’. . 


Mr. F. M. Owen in his ‘‘Study of Keats’’ has told us that 
Keats was not merely a sensuous poet but something more. That 
his imagination and poetic genius carried him beyond the earliest 
developments of the mind to the spiritual and more prominent 
elements of human nature is Mr. OweEn’s opinion. If this is true of 
Keats, it is truer still of Bharati. Keats ina letter is reported to 
have said as follows :—‘‘Give me this credit—Do you not think | 
strive—to know myself ? Give me this credit (of knowing myself) 
and you will not think that on my own account I repeat Milton 
lines 
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“How charming is divine philosophy 
Not harsh and crabbed as dull fools suppose 
But musical as is Apollo’s lute’ 


no—not for myself—Nothing ever becomes real till it is experi- 
enced.’’ Bharati similarly has said in several places ‘‘Know 
thyself’’ (Deivam ni enru unar—New Atticiidi). In ‘‘SSARVA 
MADHA SAMARASAM” (St. 10) the following is found :—‘‘Thou 
art God, thou art God; God thou art; it is Delusion that takes 
hold of thy mind and says ‘thou art not God’; Remove Delusion 
and thou wilt know thyself.’’ 


Bharati and Keats, who lived in two different countries have 
many thoughts which are so like and yet unlike. It would be 
very interesting to make a further comparison of them. 
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Visnu in the Veda 
By 
R. N. DANDEKAR, Poona 


One of the most outstanding problems of Indian mythology 1s 
the elavation of Visnu to great prominence given to him as the 
supreme god in the Hindu Trinity of gods, from a more or less 
minor position which he held in the Veda. He cannot be said to 
have ever been regarded, in the Vedic religion, as a living force. 
We come across a few Vedic references to Visnu (II. 1.3 ; II. 22.1; 
II. 34.11), which are absolutely general and pointless in character, 
and which therefore clearly indicate that he never dominated Vedic 
thought and faith, as, for instance, Varuna and Indra did. Hymns 
in praise of Visnu are indeed very few; he is celebrated in not 
more than five whole hymns and in parts of others, while his name 
occurs only about a hundred times altogether in the Rgveda (RV). 
Even in those stray passages, Visnu is very casually mentioned 
among a great crowd of other divinities. He thus seems to have 
occupied a comparatively subordinate position in the pantheon of 
Vedic gods, from which he apparently rises, more or less suddenly, 
to supreme eminence in Hindu mythology. Of all the Vedic gods, 
Visnu is the only god whose name is prominently preserved in the 
Hindu Trinity. Is it possible to account for this rather unique 
mythological phenomenon on the strength of the evidence derived 
from the Veda itself? The assumption of certain scholars, like 
RAYACHAUDHARI, that Visnu was a great god even in the earliest 
Vedic times is difficult to accept. The statistical standard makes him 
out to be a deity only of the fourth rank. At the same time to 
assume that an ordinary god of the Veda, who was not much glori- 
fied in the hymns, became only in later times the god of ever- 
Increasing importance is unconvincing. There are, according to 
Macnicot (Indian Mythology), some hints in the Brahmana-literature 
of the progress which Visnu was making towards the pesition which 
he occupies later on. But the fact only that the Brahmanas treat 
Visnu as identical with the sacrifice and ask him to make good its 
defects does not necessarily indicate that Visnu was attaining 
eminence. Moreover that assumption does not help the solution 
of the Visnu-problem. A workable hypothesis, in this connection, 
is therefore that there must have been some elements in the 
original nature and personality of Visnu, which definitely made 
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him, at one time, an all-important god, and which were suppressed, 
perhaps consciously, by the Vedic poets and priests. He must 
have been an eminently-worshipped god even in very ancient 
times ; but he must have been put into the background in the 
Vedic religion on account of some intrinsic characteristics of his 
primary nature, which may have been disagreeable to the Vedic 
religious ideology. Does the available Vedic evidence corroborate 
this hypothesis to any extent? 


Visnu’s personality as represented in RV is not rich in mytho- 
logical details. ‘The outstanding features of the Visnu-mythology 
in the Veda are mainly two: namely, the three strides which he 1s 
said to have taken in order to traverse the whole world and which 
are often glorified as the most distinctive achievement of his; and 
secondly the help which he rendered to Indra at the time of the 
latter's fight with Vrtra. These events in the career of Visnu are 
mentioned, in the Vedic literature, sometimes as two independent 
achievements (J. 154. 2-3: J. 155. 4-5 ; VII. 100. 3-5; VIII. 29.7), 
and sometimes as connected with each other (IV. 8.11; VIII. 
100.12). There are also some acts of even a higher character 
attributed to Visnu (I. 154. 1-2; VI. 69.5; VII. 99. 2-3); but they 
are such as would be attributed to any Vedic god, as the result of 
the so-called henotheistic tendency in the Vedic religion, and may 
not be regarded as essentially distinctive of Visnu’s nature. Let 
us therefore analyse the two above-mentioned features of the Visnu- 
mythology and see if they throw any light on the primary nature 
of Visnu. 

The first thing that would strike a critical student of the Vedic 
mythalogy is that the association of Visnu and Indra in RV is 
clearly superficial. The references to the help which Visnu 15 _ said 
to have given to the Aryan war-god at the time of his glorious 
achievements of killing Vrtra and ‘ letting the waters free’ could 
have been easily dispensed with. The hymns addressed to Indra 
and Visnu together are again positively colourless. The later 
Vedic passages (T.S. VI. 5.1.1; II. 4.12) also indicate that Indra 
hardly depended on Visnu for his help at the time of slaying Vrtra. 
We even see that the steps of Visnu, which form his distinctive 
characteristic, are sometimes (VI. 69.5) transferred to Indra, thus 
clearly rendering Visnu superfluous. The natural conclusion in 
this regard would therefore be that Visnu’s comradeship of Indra at 
the time of the Vrtra-fight, which is obviously artificial, is neces- 
sarily an afterthought. This would also show, as HILLEBRANDT 
(Vedische Mythologte) has pointed out, that in the friendship of 
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Vignu and Indra we have not to see the coalescence of any two 
natural phenomena. What then is at the bottom of this artificial 
bringing together of two intrinsically unconnected divinities ? It is 
a well-known practice of the Vedic poets to connect any significant 
activity of any god with Indra and his achievements. Indra was by 
far the most prominent god of the Vedic Indians. As shown else- 
where (Asura Varuna, A. B. O. R. I. Vol. 21), the changing 
environments of the conquering and ever-victorious Aryan tribes 
made them transfer their religious loyalty, which they originally 
showed to the World-sovereign, Asura Varuna, to the national war- 
god, Indra. But even after that, some ardent followers of the 
Varuna-religion, like the Vasisthas, tried to preserve the primary 
greatness of Varuna’s personality. One of the methods adopted to 
secure this was to bring about a compromise between the Varuna- 
religion and the new Indra-religion. Varuna was consequently 
associated with Indra, more or less artificially, as his comrade in a 
common cause: वृत्राण्यन्यः समिथेषु rad aareqeq: अभिरक्षते सदा. 1 
religious dignity and recognition had to be specially granted to any 
particular god, it was the practice of the Vedic poets to do so by 
associating that god with Indra and his fight with Vrtra. That made 
the god, so to say, a ‘legitimate’ member of the Vedic pantheon. 
This seems to have been the purpose of the obviously loose and 
artificial connection of the Visnu-mythology with the Indra- 
mythology. 


There are three distinct phases of the relation of Visnu with 
Indra, as seen in the Vedic hymns. Firstly, Indra and Visnu are 
brought together as equal partners in a common glorious deed 
(IV. 18.11 ; VITI. 12.27; VIII. 52.3); secondly, a clear attempt is 
made by. the Visnu-glorifiers to place Visnu, in some cases (VIII. 
31.10), in the eminent position which was usually held by Indra, by 
calling the latter, visnoh sacabhuvah ; and finally, Visnu is said to 
be the subordinate ally of Indra, deriving his power of taking three 
strides from the latter (VIII. 12.27), and is also represented (VIII. 
15.9) as celebrating the praises of Indra.t All these phases indicate 
that there was no definite view-point held by the Vedic poets 
regarding the mutual relationship between Indra and Visnu. It 
was more or less in a fluid condition! It was suggested in this 
connection that Visnu must have belonged to and been glorified by 
some circles outside the regular families of the Vedic poets. The 
Indra-Visnu friendship may thus be regarded as an attempted treaty 


1. It is this phase which gave Visnu, in later mythology, the name of 
Upendra 
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between the respective followers of these two gods. This would 
explain the obvious awkwardness felt by the Vedic poets in bring- 
ing them together. The followers of the Visnu-religion wanted to 
invest their god with necessary religious dignity by associating him 
with the ‘official’ national god, Indra. Not only that, but they even 
tried to make Visnu supercede Indra. It is of course not possible 
to accept the suggestion that the coalescence of the Visnu-religion 
with the Indra-religion foreshadowed that of the Brahmanas with 
the Ksatriyas. Two more reasonable explanations of this pheno- 
menon may be offered. Either Visnu was a very important god of 
the indigeneous tribes of India, and was therefore not readily 
accepted by the Vedic Aryans at the time of the fusion of the two 
cultures. Or secondly Visnu was a god of great eminence among 
the masses of the Aryan nomads themselves and was not parti- 
cularly liked by the orthodox families of the Vedic poets, perhaps 
on account of some ‘ revoltiny’ traits in the primary nature of that 
god. Thus a thorough and a critical examination of Visnu’s 
association with Indra gives us the necessary starting point for the 
discussion of the problem of Visnu’s true personality. 


The three strides of Visnu form a more inherent feature of the 
Visnu-mythology. What do these strides indicate? Yaska quotes 
in his Nirukta the views of his predecessors inthis regard (XII. 1): 


यदिदं fe च तद्‌ विचक्रमे चिष्णुः। त्रिधा निधत्ते पदं त्रेधाभावाय पृथिव्यां 


अन्तरिक्षे दिवि इति शाकपूणिः | cartier विष्णुपदे गयक्षिरसि इति ओणेवाभः। 

The latter opinion was followed by the earlier Indologists like 
Witson, RotH, Max शान. and Kaeci, who believed that the 
stepping of Visnu is emblematic of the rising, the culminating, and 
the setting of the sun. The solar nature of Visnu is undoubtedly 
most prominent in the Veda, since many other subsidiary features 
of Visnu’s personality mentioned there clearly confirm it. Vedic 
references to Visnu and his activity, such as, prthivim Satarcasam 
(VII. 100.3), svardrs (I. 155.5), witbhiitadyumna (I. 56.1) 
etc. definitely make him out to to be a god of light and 
splendour. There isa reference in the Atharvaveda (AV) (VII. 
26.4) where the rays of the sun are clearly connected with Visnu. 
In another AV passage (V. 26.7) Visnu is said to be bestowing heat 
on the sacrifice. The common epithets of Visnu in the RV are 
urugaya (wide-stepping), esa or evayavan (full of motion), dharmani 
dharayan, rtasya garbha, vedhah (upholding the ordinances), and 
purvya and navya (ancient and new). The sun-god is observed 
to be traversing the whole atmosphere from horizon to horizon 
through his wide strides ; he completes the whole extensive course 
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just during one day; he never swerves away from the path and 
never misses the time ; he is ancient because he has been seen since 
times immemorial and, at the same, he is young because he appears 
newly every morning. Thus the four prominent characteristics 
suggested by the above-mentioned epithets of Visnu—namely, wide- 
stepping, swift motion, regularity of course, and new and ancient 
forms on the same day—are found together only in the sun-god. 
The solar nature of Visnu, in the Veda, is consequently beyond 
doubt. In Satapatha Brahmana (S.P.B. XIV. 1.1.10) we have 
been told that Visnu’s head was cut off and it later became the sun. 
But the most sure evidence in this regard is the passage in RV 
(T. 155.6) where Visnu is celebrated as setting in motion, like a 
revolving wheel, his ninety steeds with four names each. This 
reference taken in conjunction with I. 164.4 leaves no doubt that 
the steeds represent the days and the names represent the seasons. 
It is thus the description of the sun-god creating the solar year of 
260 days. It is further likely that Visnu’s title, g7rtksit, is indica- 
tive of the abode of the sun in the highest heavens. A mention 
may be made, in this connection, of the apparent parallelism, 
pointed out by SCHRODER, between the Vedic passage, विष्णोः परमे पदे 
मध्व sea: (J. 154.5) and a couplet in a Lettish song : 
Der Uhsing bereitet Bier 
In der Fussspur des Réssleins. 

SHRGDER presumes that this similarity is suggestive of the common 
idg. myth regarding Visnu. In the Lettish mythology Uhsing is 
the sun-god and therefore the Vedic Visnu must also have been a 
sun-god. Visnu was thus distinctly a nature-god.? There is also a 
corresponding Finnish myth mentioned in the second rune of 
Kalevala. 

Even in the post-vedic representation of Visnu, there are 
certain features which are distinctly indicative of his original solar 
nature inthe RV. The sudarsana cakra, which is the symbol of 
the orb of the sun, the padma, which is the symbol of the life- 
awakening power of the heaven’s light, the pitambara, which is 
suggestive of the clustre of bright rays—all these marks of Visnu, 
in later mythology, have clearly preserved his identity with the 


te ------------- = * -- ------~---- ~ ~~~ --~ 


2, Onthe basis of this assumption, SCHRODER would propose a striking 
theory regarding the genesis of the Hindu Trinity of gods. He maintains that the 
conception of the Hindu Trinity is an attempt to bring about a compromise among 
the three outstanding currents of religious thought in ancient India. Brahma 
represents the abstract metaphysical point of view; Visnu represents the Vedic 
religion of ‘naturalism’; and Siva stands for the popular worship of spirits by 
the masses. 
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sun-god. The imagery connected with ‘hair’, which are the usual 
symbol for sun’s rays, is quite apparent in Visnu’s pauranic names, 
such as, Kesava and Hrstkesa. Visnu’s names Hayasirah, hayamu- 
khah (cf. MBH. Santi, 339.59-60) have preserved the ‘sun-horse’ 
imagery. That god is further described as ravilocana, sahasrarcih 
etc.* Even Visnu’s favourite vehicle, in the later Purana-mythology, 
namely, Garuda, has his original in the Vedic Suparna, which is, on 
its part, the sun-bird itself. The fight between Garuda and the 
serpents is symbolic of the conflict between light and the demons 


of darkness. 


It will thus be clearly seen that the evidence supplied by the 
RV and the later literature is sufficient to warrant the conclusion 
that at the back of the Vedic representation of Visnu, there lies 
mainly the conception of the sun-god. There are no doubt other 
more or less obscure characteristics of that god mentioned in the 
Vedic hymns and the Vedic ritual, but these appear to be merely 
the traces of that aspect of the personality of Visnu, which the 
Vedic poets tried purposely to suppress. They will be taken into 
consideration later on. The orthodox Vedic poets accepted Visnu, 
when that god was perhaps forced on them, mainly as the sun-god, 
as is evident from his picture presented in the RV. They associated 
Visnu, as a deity of mightly energy, with their national war-god 
Indra—only as his subordinate ally. 

The solar nature of Visnu is however not accepted by OLDEN- 
PERG (Religion des Veda). He says, rather guardedly, that it would 
not be impossible that, through an obscure conception, an original 
sup-god is transformed into Visnu, but it would not be very 
probable. Indeed he does not find a single definite trace of solar 
divinity in Visnu. The idea of the three strides, which forms the 
very starting point of the sun-theory is in itself, according to 
OLDENEERG, not very clear. The number three may be merely a 
mystically auspicious number and may not have anything to do 
with aconcrete natural phenomenon.* OLDENBERG believes that 


3. The pauranic reference to Visnu’s complexion being dark is the result of 
his being contaminated by the later Krsna-mythology. 

4. BERGAIGNE also thinks that that number is merely a matter of ‘mythologi- 
cal multiplications’. The facts that cven Amesa Spentas are said, inthe Avesta, 
to be making ‘three’ strides towards the solar region, that there is a reference to 
the ‘three-fold’ extension of Anra Mainyus, and that the spirits are described as 
taking ‘three’ steps on their way to heaven, may also seem to confirm the above 
suggestion. But the Vedic descriptions of the three strides of Visnu clearly refer 
to too concrete a natural phenomenon to be interpreted otherwise. The three 
Visnu-steps which the sacrificer takes during the full-moon and the new-moon 
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the principal motive in the Vedic Visnu-mythology is the extent 
of space. The references about Visnu such as, urugdya, uruksitt, 
urusu vikramanesu, vigaman etc. make it clear that Visnu was emin- 
ently a space-god. ‘The emphasis is mainly put on Visnu’s measur- 
ing the vast space. EveninS. P. B. (I. 2.5.1), Visnu’s character 
of the traverser of space is prominent. Visnu is the god who 
traverses the space, puts it in order, and makes it available for 
human habitation. ©OLDENBERG explains the name Visnu_ as 
‘Wanderer’, thus signifying the notion of the wideness of space. 


Against this theory put forth by that ‘anti-solar mythologist’, 
OLDENBERG, it must be first of all mentioned that the conception of 
the three strides, understood by him, as indicating exclusively the 
vastness of space is not warranted by the Vedic evidence. 
Moreover his objection, namely that Visnu’s characteristic three 
steps cannot refer to the sun’s course, since what is said about them 
does not agree with morning, noon and evening, is absolutely with- 
out significance. The interpretation of the three steps of Visnu, 
mentioned by OLDENBERG in his objection, is certainly wrong but 
the Vedic descriptions of the three steps clearly connect them, as 
will be shown later on, with a different and quite a distinctive 
activity of the sun. Further OLDENBERG seems to translate the 
word urugdya as ‘the lord of wide spaces’, and not as ‘wide-step- 
ping’, which latter would be the more correct rendering. The em- 
phasis put on the notion of wide space appears to have been based 
more particularly on incidental ritualistic references than on actual 
Vedic descriptions. OLDENBFERG and other scholars like GELDNER, 
for instance, who says that Visnu is the god whose main function is 
to create space in the world, seem to ignore altogether the solar 
traits in his nature. Monier WILLIAMS also first thought that 
the primary idea of Visnu (derived from the root vis’) permeating 
and infusing his essence into material objects was originally connec- 
ted with the personification of the infinite heavenly space. But he 
later on found that the Vedic evidence, which went against such 
assumption, made Visnu a form of the ever-moving 50121 orb (I. 22. 
16-17). Even HILLEBRaAnpT, who originally believed that Visnu was 
not necessarily identical with the sun-god, finally came to the con- 
clusion that the sun-theory explained almost all the features of the 
Visnu-mythology in the best possible manner. Hopkins (7.4.0.8. 


sacrifices are not at all suggestive of any mystic significance. Onthe other hand 

they are clearly symbolical of the three regions (which is actually, as will be 
shown later, the true explanation of Visnu’s strides), 4A दि लोकाय विष्णकरमा 

करमयन्ते (T.S. 1. 7, 6. 1) 
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XVI) summarises the position, in this regard, quite convincingly 
when he says that Visnu was regarded as a sun-god not through any 
predilection for sun-gods in general, but because what little is said 
of him in the RV answers only to that conception. Other theories’ 
regarding the true nature of Visnu, as represented in the Veda, 
which also do not seem to take into account the emphatically solar 
traits in his personality, must likewise be set aside. 


Though the predominantly solar nature of Visnu is thus indica- 
ted by the Vedic evidence, as a whole, it is not correct to identify 
his three strides with the rising, the culmination and the setting of 
the sun, 25 Rorn, Karci, and Max MULLER did, following Aurna- 
vabha. The third step of Visnu, which is described as very sublime 
and leading to the mysterious world of the highest heaven, shows 
no connection whatsoever with the sun-set. Not even the soaring 
winged birds venture to approach that third step of Visnu (J. 155.5)., 
With it is also connected (1. 55.10; I. 154. 5) the highest and 
the third place of Agni (1. 72. 2-4), which is the sun. The gods 
enjoy themselves there (VIII. 29. 7), for in the third step of Visnu 
there is a spring of honey (I. 154. 5).1 The most beloved resort of 
Visnu is his third step, which is said to be beyond this lower region 
(VII. 100.4). Visnu’s epithet, giviksit, as well as the reference to 
the many-horned cows (clouds ?) (I. 154. 6) moving at the highest 


5. JOHANSSON holds that Visnu represents primarily the fundamental spirit 
of the pitars. Rudolf O110 believes that originally there were several Visnus 
representing the ‘power-numina’. N.N. GHOSE sees in Visnu a god of lightning 
having the Maruts for his attendants. A. C. Das identifies Visnu with the 
Egyptian god, Bes, who is the protector of the world, Jaconi thinks that Visnu 
was, from very early times, a god of speculation, merely ‘der Triger der 
abstrakten Jdee’. There are other scholars who look upon Visnu as being origi- 
nally a ‘Herds-man’ god, gopah (I. 22. 18 ; also 1. 154. 6 ; X.19, 4), which fact must 
have facilitated, according to them, the process of his assimilation, in later times, 
with Krsna. Harpy puts forth a striking theory when he says that Visnu halts 
twice during the day, morning and evening, then assuming the functions of the 
moon as the third step, which is characterised by the spring of honey (I. 154. 3), 
Accordingly there is said to be the conception of the moon at the back of the 
Vedic Visnu and perhaps also of the Lettish Uhsing. 

6. According to the explanation of Aurnavabha, namely that samdrohana, 
visnupada, and gayasiras are the three steps of Visnu, it would be necessary to 
recognise the second step as the highest step, which fact is however not suggested 
by the Vedic references. It may be mentioned here asa matter of interest that 
JAYAswaL believes that visnupada represents the actual geographical locality of 
that name, 

7, Sir R. G. BHANDARKAR thinks that the obscurity surrounding the third 
step of Visnu helped to give him an association of mystery suchas is necessary 
for a god that is to be acknowledged as sole and supreme. 
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step of Visnu are further indicative of its being in the highest 
heaven. That step is also the abode of the pious dead (I. 154. 5-6; 
V. 3. 3). HOPKINS seems to put special emphasis on this charac- 
teristic of Visnu’s highest step. Visnu is, according to him, the first 
god to represent, what he continues to represent through later ages, 
the sun-home of souls. It is at the same time the rule in RV _ that 
the spirits of the departed live in the top of the sky. This concep- 
tion of the solar home of souls, which is too evidently connected 
with Visnu to be easily set aside as of no account, makes two things 
quite clear: firstly, that in Visnu’s personality solar nature is very 
prominent ; and secondly, that his highest step is on the top of the 
sky and may not therefore be identified with the setting of the sun.* 
Other features of Visnu’s three strides, such as that all beings live 
in them (I. 154. 2), that Visnu measured the whole universe with 
them (I. 154. 4), and that they commence on the earth (1. 22. 16) 
and end in the highest heaven (I. 154. 5)—all go to prove that the 
naturalistic interpretation of the three strides given by Aurnavabha 
and adopted by ROTH and others, is not at all warranted by the Vedic 
evidence. They do not represent the daily course of the sun from 
horizon to horizon. Through the Visnu-mythology the Vedic poets 
have presented the picture of the sun as a swiftly-moving luminary 
which, with vast strides, traverses the whole universe in its three- 
fold division of the earth, atmosphere, and heaven, so familiar to the 
Vedic cosmology. This explanation originally suggested by Siaka- 
puni and later on accepted by a majority of scholars satisfactorily 
meets all the requirements of the three steps as described in RV. It 
is again this explanation, which prevails in the later Vedic literature 
(V.S. 11.25; 7.5. 1.7.5.4; S.P. B. 1. 9. 3. 9; VI. 7.4, 7). 
The essential notion underlying the three steps of Visnu is thus the 
diurnal course of the sun in his ascent from the horizon of the earth, 
through the atmosphere, to the zenith, namely the solar paradise or 
the Vedic ‘Elysion’. The reference to the three Visnu-steps to be 
taken by the sacrificer in the full-moon and new-moon rituals (T. 5. 
1. 7.6. 1)is also clearly indicative of the three regions of the 
universe.” It is not a solar deity in its general character that is 


8. It is perhaps this notion of the sun-home of souls which led JOHANSSON to 
see in Visnu the ‘Grundsubstanz der Manen’. 

9. TILAK offers an astronomical explanation of Visnu’s three strides, which 
Closely follows his ‘Arctic Home’ theory. They represent, according to him, the 
annual course of the sun divided into three parts; two of the steps are visible 
since the sun is above the horizon, while the third step becomes invisible because 
the sun goes below the horizon. Lately, R. SHAMSHASTRI has come forth with 
another astronomical explanation, according to which, the three strides are indi- 
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represented through the Vedic Visnu; rather the Vedic poets have 
mythologically glorified the conception of the swift motion of the 
sun-god through the picturesque descriptions of the three strides.’° 
GUNTERT (Der arische Weltkénig) believes that even the notion of 
taking the three strides in the reverse order, namely from the zenith 
through the atmosphere, to the western horizon is also implied in 
the representation of Visnu’s strides in the RV. Visnu was the god 
who ascended, by means of his three strides, in the quickest possible 
manner, {0 the highest heaven from the earth, through the air; 
in other words, according to GUNTERT, Visnu was the only knower 
of the shortest and the best path to the divine domain of light. 
The same god again descends down to the earth, in the capacity 
of a ‘saviour’, only to go back to his highest abode.’ That scholar 
thus seems to see the germ of the later avatdra-theory in this 
conception. 


It must be said that there is no clear reference to the avatdra- 
theory as such inthe Veda. But the germs of some of the features of 
that conception are certainly to be found in some Vedic passages. 
As MacponeLt (7. R. A. S. 1895) has rightly pointed out, the 
avatira-conception can ultimately be traced back to the frequent 
identification of one god with another. In the Brahmana-literature, 
the gods are identified with ‘substances’ also. It will, however, be 
found that there are two characteristics of Visnu’s personality, which 
seem to have been directly developed into the conception of avatdra. 
In VII. 100. 6, Visnu is said to be capable of assuming a form 
different from his ordinary form.’ And_ secondly, Visnu 
is described as taking the three strides for the deliverance of 
mankind in distress (VI. 49. 13). MAcDONELL brings forth other 
traces of Hindu Visnu’s general character as the ‘Preserver’, in 
the Veda. Visnu is beneficent (I. 156.5), is innocuous and bountiful 


~= ~~ 


cative of the varying shadow-lengths. A reference may as well be made to the 


eee of Durga on Nirukta (XII. 1): विष्णुः ATE: | कथमिति अभिः विद्युत्‌ 
सूयः... 


10. OLDENBERG'S objections that absolutely clear references to the sun’s daily 
course and the annual course are absent in the Visnu-mythology is untenable, 
since it is only one aspect of the solar activity, that is represented through Visnu’s 
strides. 

11. GUNTERT puts great emphasis on the mystic and magical significance of 
the ‘foot-prints’ (?) of Visnu. He also refers in this connection to ‘Holy foot- 
prints in India’ by CHARTENTIER. But the Vedic mythology on the whole does not 
seem to be quite familiar with the glorification of foot- prints. 

12. It is a common primitive belief that gods can take any forms that they 


choose. 
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(VIII. 25. 12), and a generous protector (I. 155. 4). But only such 
features of an ordinary sun-god cannot adequately account for 
Visnu’s sudden rise to prominence in Hindu mythology. As 
pointed out elsewhere, Visnu must have already been a great god 
among ‘extra-Vedic’ circles and his later eminence was merely a 
legitimately recognised come-back. 


Though there is no reference to Vamana in RV, the three 
strides of Visnu form undoubtedly the foundation of the pauranic 
vamanavatara. 11 the Brahmana-literature (6. P.B. 1.2.5; T. S. 
VI. 2.4; A.B. VI. 15) Visnu’s dwarf-form is actually connected 
with his three steps by means of which he covers the whole 
universe.’ The faint traces of the later vardhdvatara of Visnu are 
also to be found in RV (I. 61. 7; VIII. 77. 10), and the later Vedic 
literature (T. A. X.1.8; T.B.1.1.3.5; T. 5. VII 1. 5. 1.; 
9. ?. B. XIV. 1, 2. 11). 


Whatever the real factors were which contributed towards the 
elevation of Visnu from a minor position which he occupied in the 
RV-mythology to be an important member of the Hindu Trinity of 
gods, it is evident that the faint traces of the beginning of this pro- 
cess are to be discovered even in the Brahmana-literature. Visnu is 
said to be the highest among the gods (S. P. B. XIV. 1. 1. 5) ; he is 
their door-keeper (A. B. I. 30. 19); the gods have their mouth in 
Visnu (TS. 1. 7.5). Though Visnu has only few insignificant offer- 
ings made to him in the Vedic ritual, a stage was reached when he 
was actually identified with the sacrifice as a whole. The A.B. (I.1) 
clearly states: अश्चिव देवानां अवमः fay: परमः तदन्तरेण सवैः देवताः. It 
cannot, however, be said that Visnu had attained his pauranic supre- 
macy in the Brahmanas. ‘The process had only begun. As the 


13. What the primary notion underlying Visnu’s dwarf-form was it is not 
easy to imagine. A. KUHN thought that the dwarf represented the sun-light which 
shrinks into dwarf’s size in the evening. OLDENBERG proposed that the idea evolved 
out of a fable about a wide-stepping giant who could turn himself into a dwarf. 
This is evidently far-fetched, since a fable-motive cannot be the centre of a myth. 
According to KEITH, MACDONEL1 and HILLEBRANDT, Visnu assumed the dwarf- 
form only by way of a stratagem in order to mislead the Asuras. An ethical 
interpretation of this avatdra is given by MACNICOL who believes that it is sugges- 
tive of strength and safety issuing out of smallness and weakness. N. AIYANGAR 
thinks that Visnu seen as a little dwarf in the form of the sacrificial fire on earth 
takes the giant strides in the forms of vidyut and sirya. R.SHAMASHASTRI refers 
to the ‘dwarfish shadow’, while explaining the aratdras on the basis of astronomi- 
cal phenomena. 

14. According to MACDONELL the earliest form of the myths of the matsya 
and kiirma incarnations occurs in S. ए. B., though in neither case is Visnu there 
mentioned as connected with the fish or the tortoise. 
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importance of Visnu was gradually growing, that of Indra was 
correspondingly diminishing. This position was finally consoli- 
dated in the MBH. where we are told that Indra, in fear, hastens to 
Visnu and that Visnu bestows upon him his power. Visnu is there 
positively placed over and above Indra. The Visnu-religion may 
thus be said to have overpowered the Vedic Indra-religion. 


It would be greatly helpful to see what light the etymology of 
the name Visnu throws on the whole Visnu-problem. The most 
common way of explaining the name isto derive it from the root 
vis, ‘to be active ’ (MACDONELL, Karc1, SCHRODER, OTTO). The very 
quick and active movements of the sun-god are suggested through 
this explanation. But it is not made clear what suffix is added and 
how the word is grammatically formed.* BLOOMFIELD claims to have 
made a distinct contribution tu the Visnu-problem by proposing 
that the name was made up of two parts, vz (=through) and snu or 
sanu (=the back). Visnu’s strides through the back of the world 
are, according to that scholar, indicated by the word. It is however 
difficult to see how BLOOMFIELD could understand wi in the sense of 
‘through’ and make Visnu mean ‘ crossing the back’. GwtNTERT also 
seems to accept the same etymology of the word. He however 
understands the prefix vz in the sense of ‘apart from one another ’. 
Visnu therefore means one who sets the surfaces apart. The word, 
Visnu, made up of the two component parts, vi end snu (sdnu), 
can have only three senses: (i) one whose sdnu are vi (= parted) ; 
(ii) one for whom the sdmu have separated themselves wide apart 
(accepted by OLDENBERG); and (iii) one separated from sdnu, that is, 
without sanu. Neither any of these three senses nor the one pro- 
posed by GUNTERT gives any satisfactory explanation of Visnu’s 
nature as directly represented in and indirectly implied by the 
Veda. It would be moreover really strange if a word, more or less 
artificially excogitated by the Brahmanas in such a manner, could 
become not only the common riame of the principal god of later 
Hinduism but also a name, which must have already been neces- 
sarily popular among certain culture-groups of old. The most 


15. Mention-may be made in this context of the paurdnic attempts to 
connect the name Visnu etymologically with the root vis (== 0 enter, to pervade) 
According to the Visnupurdna, Visnu enters into or pervades the universe agree- 
ably to the text of the Veda, तमेव रा तं अनुप्राविशत्‌ . In the Padmapurdna the 
name is made to refer to Visnu’s combining with prakrti as purusa. According to 
the Matsyapurdna the name alludes to his entering into the mundane egg. The 
commentator of Visnusahasrandma says: AUTACT AAJ वेशनाद विष्णुङ्च्यते; and 
further, विशते: वा नक्प्रत्ययस्य रूपं विष्णुरिति, In 91] these cases there would be the 
difficulty of accounting for the cerebralisation of ‘s 


12 


VISNU IN THE VEDA 107 


satisfactory etymology of the word is to derive it from the root wt 
with the suffix snu (the same as we find in forms like jisnu, alam- 
karisnu, ksesnu, nisetsnu etc.). The root vt, on its part, is philolo- 
gically connected with * uei (=fly). The other formations from 
the root are ; av. vis, lat. avis, ahd. wio, nhd. weth, arm. hav etc. 
The word Visnu therefore originally means ‘the flyer’. It is also 
not unlikely that the name ‘itself primarily indicated a bird. We 
shall, therefore, be Justified in presuming that the:bird-form is the 
earliest known feature of the personality of Visnu. In the early 
Veda, Visnu is clearly represented as the sun-bird, though it is not 
necessary to assume that this conception was the primary one. In 
many primitive mythologies the sun is seen to have been represent- 
ed asa 1५4. In some cases the sun is also represented as the 
‘flying horse’, some faint traces of which may be available even in 
the descriptions of Visnu.” Very early in the evolution of religious 
thought people imagined of a divine being overrunning the three 
regions of the universe with the greatest possible speed. Such a 
being could only be a bird, which is popularly supposed to be the 
quickest among the creatures. Like many other peoples of anti- 
quity, the Indians also represented the sun under the form ofa 
bird which flies swiftly through the sky. ‘That was Visnu! BLocu 
(Wérter und Sachen 1) thinks that the beautifully-feathered bird, 
referred to in the Veda (X. 143.3), सुपर्णो ay सचितुर्गरुष्मान्‌ पूर्वो जातः, 
is the same as the sun-bird. ‘Through a critical and exhaustive 
study of the Vedic and post-Vedic references, JOHANSSON (Solfageln 
t Indien) and CHARPENTIER (Jie Suparna-sage) have convincingly 
proved (i) that the bird which 18 represented in the RV as stealing 
the Soma is no other than Visnu ; (ii) that this bird is identical 
with the suparna, Garuda of Suparnadhydya and the epic; and (iii) 
that the Garuda as the favourite vehicle of Visnu was originally 
Visnu himself in one of his forms. This bird, which is represented 
with a human head, is the most prominent sign of Visnu’s original 
bird-form in later mythology.” 
16. A comparison of the following two couplets in a Lettish song : 
Die Lerche braut Bier 
In der Fussspur des Pferdes ; and 


Der Uhsing bereitet Bier 
In der Fussspur des Rossleins ; 
gives us the equation: Uhsing = Lerche ; that is the sun-god =a bird (the lark). 

17. Compare Visnu’s names, hayasiras, hayamukha. 

18. According to BLOOMFIELD, Syena= gayatri (therefore)=agni (therefore) 
= lightning. 

19. JOHANSSON believes that srivatsa, Raustubhka, four arms, the lotus in the 
nabhé etc. are the other features of the pauradnic Visnu, which obviously betray his 
original bird-form. 
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It has so far been shown that the Vedic hymns represent Visnu 
mainly as a solar deity, in the form of a bird, and that the ascent 
and the descent of the sun through the three regions are glorified 
through Visnu’s three strides, which form the outstanding feature 
of his nature in the Veda. These conclusions, however, do not sub- 
stantially help the solution of the important problems regarding 
Visnu. Firstly, if Visnu was merely an ordinary sun-god, why 
should there have been the obvious hesitation on the part of the 
Vedic poets in legitimately admitting him to the pantheon of the 
Vedic gods ? What otherwise is the significance of associating Visnu 
with Indra, and that too in such a superficial and artificial manner? 
Secondly, why should a Vedic sun-god alone be chosen for the 
supreme position in the Hindu mythology? And why particularly 
Visnu from among several solar divinities ? These questions would 
ultimately lead us to the hypothesis that besides his solar nature, 
there was another more prominent aspect of Visnu’s personality 
and that an attempt to suppress it purposely was made by the Vedic 
poets and priests. As however the case is there have unmistakably 
remained some traces of that aspect of Visnu’s personality in the 
Vedic hymns and ritual. 


The most significant word in this connection is szpivista, which 
is exclusively employed in the Veda with reference to Visnu. The 
passages where the word occurs in RV (VII. 99.7; VII. 100. 5-6) 
seem to have been kept obscure with a purpose. ‘lhe Vedic poets 
evidently sought to make a guarded and a casual reference to that 
aspect of Visnu’s personality which was indicated by the word 
Siptvista. Many attempts have been made to explain the word 
but few satisfy the requirements of philology” and none brings out 
the true nature of Visnu. It is not possible to separate philologi- 
cally the word sepa (= penis) from 577. Other similar idg. forms 





20. In the commentary to T (5.5.5); पराव रिपिरिति श्रत्यन्तरात्‌ 1 दोपिशब्द 
प्रदुवाची. In the comm. to T. M.B. (3. 7.8); शिपयो रदमयः a: आविष 


ee क 


In Nirukta (प. 8. 9): रिप्पिविष्टो विष्णुरिति feng नामानि भवतः। कुस्सिताथायं ga 
भवात दत आपिमन्यवः. Further, राप इव नव)द्रतः आस्म इयात. According to MBH 
शिपिविष्ट = ७81 ; cf. रिपिविष्टेति चाख्यायां हीनरोमा च यो भवेत्‌. According to 
OLDENBERG, the conception underlying the word is obscure; the word probably 
indicates baldness or skin-disease. HoOrkiINs accepts the former meaning. 
GELDNER thinks of Vamana being meant ; cf. यद्‌ क्षादिष्टं तत्‌ शिपिविषम्‌ ° According 
to CHARPENTIER, शिपिविष्ट =hairy dwarf. Tilak understands the word as sug. 
gesting the sun’s going below the horizon and therefore being temporarily con- 
cealed in a dark cover. According to A, C. Das, the word implies that the sun’s 
rays are obscured during night or rainy-season. 
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are Siphad (=a root), pkt. chepa, lat. cippus, scipio (=staff) etc 
Even Nirukta (V. 7) seems to be vaguely supporting this view 
though its further explanation is not (ल्भ. Added to that word is 
a form from the root vis, thus making the whole word mean ‘the 
changing phallus ; the swelling and diminishing penis 7.7 = We may 
now easily understand why the Vedic poets speak in such guarded 
and obscure way about this form of Visnu. In this connection it is 
very significant to note what Nirukta (V. 8-9) says of this name of 
Visnu : कृत्सिताथायं पूव भवति. The word sipivista has thus unmis- 
takably preserved Visnu’s ancient phallic nature. There are also 
many other incidental references to Visnu in the Vedic hymns and 
ritual, which clearly associate him with the notions of fertility, 
productivity and sex-life. 


One of the obscure features of the Vedic srdddha-ritual is that 
the arigustha, without nail, is to be dipped into the offering intended 
forthe pitars. This action is accompanied by an invocation to 
Visnu. The angustha is undoubtedly asymbol of the phallus. 
Visnu is, in this rite, clearly connected with the phallic aspect of 
the Vedic ritual. In later literature we find Visnu actually identi- 
fied with the thumb.” In the T. S. passage (VI. 2. 4.2), यज्ञो देवेभ्यो 
निलायत विष्णुरूपं कृष्वा स एथिवीं पराविद्रात्‌ , we find another piece of 
evidence in this regard. Visnu’s entering into the mother earth is 
8 symbolical description of a fertility-rite. The words, tanva 
vrdhanah, used with reference to Visnu (VII. 99.1; VIII. 100.2) 
may further be understood to be indicative of his phallic nature. 
Visnu is significantly identified, in later literature, with /tranya- 
garbha, and ndrayana.** Visnu’s close connection with Sinivali 
( AV. VII. 46.3), the ‘broad-hipped’ divinity protecting the 
feminine sex-functions, throws considerable light on this aspect of 
Visnu’s personality. According to the Sdnkhdyana-grhyasitra 
(I. 22.13), the mantra, Tavyatta कल्पयतु (X. 184.1) accompanies the 
garbha-ceremony, thus suggesting that Visnu is the efficacious 
protector of the embryos. In AV (VII. 17.4), Visnu is clearly 
connected with sex-functions. The two epithets of Visnu, mstktapa 
(VII. 36.9) ‘ protector of the semen’, and sumajjani (I. 156.2) 

facilitating easy birth’ speak for themselves. The word, 


21. JOHANSSON makes faritas = appearing in phallic form 
22. It is not unlikely that the later myth of the dwarf which exhibits giant 
strength has its germ in this explanation 
23. Cf. Yama in Hemddri ITI. 1378 
SATSATAT भगवान्‌ विष्णः पयरत महाम्‌ | 
24. Narayana is philologically connected with *enra (= manly vigour). 
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paumsya ‘manly vigour’ is significantly used with reference to 
Visnu in RV (I. 155. 3-4). In the ursdkapi-hymn (X. 86), Indra is 
said to have been exhausted, when a bold, lascivious monkey 
administered to him some medicine, through which Indra regained 
his manly power. This vrsékapt is identified, in later literature, with 
Visnu, the word being also mentioned as one of his names in the 
Visnusahasranama. ‘There is thus abundant indirect evidence pro- 
vided by the Vedic hymns and ritual to prove Visnu’s connection 
with fertility and productivity rites.” As elsewhere, so also in 
India, popular customs and conceptions of the religion of the 
masses have naturally been the primary foundations of great 
Brahmanical sacrifices. The god of fertility and productivity 
occupied a very prominent place in the religion of the 
common people. The Aryans particularly, who had been 
mainly agriculturists must have glorified the vegetation-divinity 
and vegetation-rites to a very great extent. For instance, in 
the Mahavrata, which was clearly a vegetation-ritual, the main 
features of generative rites and vegetation-rites are quite transper- 
ent. Througha very penetrating study of the Mahdvrata, from this 
point of view, JOHANSSON has proved that a conspicuous part was 
played in that ritual by a vegetation-divinity in bird-form. Accord- 
ing to MANNHARDT and FRAzER, the fertility-fetish in many primitive 
vegetation-rites was a bird. This bird-motive is seen also in the 
bird-form of the mahadukthya vedi in Mahavrata. A possibility 
is hereby suggested that it was Visnu, as a bird, who was the most 
prominent figure in all such rites. The original nature of Visnu as 
a bird has already been indicated. Visnu was therefore also the 
fertility-bird. All this explains how Visnu, as a god of fertility, 
must have occupied a prominent position in the primitive Aryan 
religious thought and ritual. Other so-called obscure references 
to Visnu, such as sipivista, agree perfectly well with this aspect of 
Visnu’s personality. 

A well-reasoned account may thus be offered of the evolution 
of the whole Visnu-religion. Visnu must have been regarded 
as a bird, at least among certain culture-groups. In that form 
he was very closely connected with the vegetation-ritual. He was 
indeed the god of fertility and productivity and as such he must have 
been regarded as most eminent in the popular religion of the masses. 
It was, however, on account of the aversion, on the part of the Vedic 
priestly intellectuals and the conquering higher classes, for this 


25. J.J. MEYER believes that the myth of Bali, the Indian Saturnus, and his 
dethronement reflects clearly the sudden displacement of ‘chthonic’ demon at the 
hands of the vegetation-god. 
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popular productivity-god and his uncouth, frivolous, and to a 
certain extent obscene fertility rituals, that Visnu was not easily 
admitted to the pantheon of the Vedic gods. The Vedic poets could 
not, however, completely neglect him. They therefore celebrated 
him in his other aspect of the sun-bird ; and they tried to suppress, 
as far as possible, the true nature of this ‘god of the people’. But 
those culture-groups”* among whom Visnu was a prominent god 
forced him upon the ‘official’ Vedic religion, which was dominated 
by the Indra-mythology. This accounts for the obvious fluctuations 
in the artificial and superficial relationship between Visnu and 
Indra. It is not necessary to assume non-Aryan influence in this 
regard.”” It was merely a matter between the ‘classes’ and the 
‘masses’ among the Aryans themselves.” In post-Vedic times when 
the popular religion again came into prominence, Visnu became the 
supreme god. He had by then inherited several features from the 
many earlier aspects of his personality. As [साप्त has pointed out 
(7.R. A. S. 1915), Krsna himself was originally the spirit of reviving 
vegetation. The identification of Visnu with Krsna, in later Hindu- 
ism, was consequently an easy matter. It is also not unlikely that 
ancient rites concerning productivity and sex-life, connected with 
the primary conception of Visnu, have been retained in later religion 
through the doctrines of bhakti and 0५517. Those ancient clumsy 
sexual orgies have been, toa great extent, ennobled and refined. 
The place of (0740 was taken by amor det. As Max WEBER puts‘it : 
An die Stelle der realen Sexualorgiastic trat also der krypto-erotis- 
che Genuss in der Phantasie. 


26. It is pointed out by KEITH that the Vasisthas take greater notice of Visnu 
than normally. HILLEBRANDT and Horkins (#. A.O.S.Vol. XVI) have given 
a statistical analysis of the passages where Visnu is celebrated. 

27. The suggestion that Visnu was worshipped by girtksit tribes (=hill- 
tribes) is too far-fetched. 

28. GUNTERT points out that some German folk-songs are quite similar to 
the hymns addressed to Visnu and that there is a widely-spread belief in upper 
Bavaria and England that the rising sun, on the morning of Easter-Sunday, makes 
‘three jumps of pleasure’, which remind one of Visnu’s three strides. 
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The Prose Kavyas of Dandin, Subandhu 
and Bana 
By 


S. K. DE, Dacca 


The peculiar type of prose narrative, which the Sanskrit 
theory includes under the category of Katha and Akhyayika, but 
which, accepting a broad interpretation, has been styled Prose 
Romance, first makes its appearance, in this period, in a fully 
developed form in the works of Dandin, Subandhu and Bana. But 
the origin of this species of literature 18 surrounded with greater 
obscurity than that of the Kavya itself, of which it is presumed to 
be a sub-division. We know at least of Asvaghosa as a predecessor 
who heralded the poetic maturity of Kalidasa, but of the fore- 
runners of Dandin, Subandhu and Bana we have little information. 
The antiquity of this literature is undoubted, but no previous 
works, which might have explained the finished results, diversely 
attained by these authors, have come down to us. We know that 
the Akhyayika is specifically mentioned by Katyayana in his 
Varttika ; and Patafijali, commenting on it, gives the names of 
three Akhyayikas known to him, namely Vasavadatta, Sumanottara 
and Bhaimarathi ; but we know nothing about the form and content 
of these early works. The very title of the Brhat-katha and the 
designation Katha applied to the individual tales.of the Pavicatantra, 
one of whose versions is also called Yantrakhyadyika, indicate an 
early familiarity with the words Katha and Akhyayika, but the 
terms are apparently used to signify a tale in general, without any 
specific technical connotation.1 We know nothing, again, of the 
Carumati of Vararuci, from which a stanza is quoted in Bhoja’s 
Srigdara-prakasa, nor of the Stidraka-katha (if it is a Katha) of 
Kalidasa’s predecessor Somila (and Ramila), nor of the T'arangavati 
of Sripalitta,? who is mentioned and praised in Dhanapala’s Tilaka- 


1, The Katha and the Akhyayika are mentioned in Mahdbhdrata ii. 11.38 
(Bom. Ed.), but Winrernitz has shown (7२.45, 1903, pp. 571-72) that the stanza 
is interpolated.—’The Sanskrit Akhyvayika, as we know it, has no similarity to 
OLDENBERG’S hypothetical Vedic Akhyana; for in the Akhyayika the prose is 
essential and the verse negligible. See KEITH in #RAS, 1911, p. 1979 for a full 


discussion and references. 
2. This is obviously the Jaina religious story or Dharma-katha of Sri-pada- 


lipta or Sri-palitta, who is already mentioned as Tarangavaikaro inthe Anuogaddra 
and who therefore must have flourished before the 5th century A.D. The work is 
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mafjari and Abhinanda’s Rama-carita as a contemporary of Hala 
Satavahana. Bana himself alludes to the two classes of prose 
composition, called respectively the Katha and the Akhyayika, 
clearly intimating that his Harsa-carita is intended to be an 
Akhyayika and his Kaddambari a Katha. He also offers a tribute of 
praise to writers of the Akhyayika who preceded him, and refers, as 
Subandhu also does,’ to its division into chapters called Ucchvasas 
and to the occurrence of Vaktra metres as two of its distinguishing 
characteristics. Bana even mentions Bhattara Haricandra, to us 
only a name, as the author of a prose composition of high merit ; 
to this testimony the Prakrit poet Vakpati, in the 9th century, 
subscribes by mentioning Haricandra along with Kalidasa, Subandhu 
and Bana. 

Tt seems clear, therefore, that Bana is no innovator, nor js 
Haricandra the creator, of the Prose Kavya, which must have 
gradually evolved, with the narrative material of the folk-tale, 
under the obvious influence of the poetic Kavya during a consider- 
able period of time. But an effort* has been made to prove, by 
adducing parallels of incident, motif and literary device, that the 
Sanskrit romance was directly derived from the Greek. Even 
admitting some of the parallels, the presumption is not excluded 
that they might have developed independently ; while the actual 
divergence between the two types, in form and spirit, is so great 
as to render any theory of borrowing no more thana groundless 
conjecture. The Sanskrit romance, deriving its inspiration directly 
from the Kavya, to which it is approximated both by theory and 
practice, is hardly an exotic ; it 1s differentiated from the Greek 
romance by its comparative lack of interest in the narrative, which 
is a marked quality of the Greek romance, as well as by its ornate 
elaboration of form and expression,” which is absent in the naivete 
lost, but its romantic love-story (with a sermon at the end) is preserved in the 
Tarangalola composed in Prakrit verses in 1643 4.p. According to ए. LEUMANN, 
who has translated the Tarangalola, Padalipta lived as early as the 2nd or 3rd 
century A.D. 

3. Ed. F. +.) p. 184. 

4. WeBeErR in SBAW, xxxvii, p. 917 and Ind. Stud., xviii, p. 456 ff; Peterson 
110०१. to Kadambari, 2nd ed., Bombay 1889, pp. 101-04. But Lacéte came to the 
opposite conclusion of the borrowing by the Greck romance from the Sanskrit. 
See discussion of the question by L. H. Gray, introd. to Vdsavadattad (cited 
below) p. 3517, and KriTH in ¥RAS, 1914, p. 1103, 1915, p. 4841, HSL, p. 365f, 

5. The Greek romance has, no doubt, a few specific instances of rhetorical 
ornaments, such as homoiteleuta, parisosis, alliteration and strained compounds, 
but they are not comparable to those in the Sanskrit romance, which essentially 
dependson them. There is hardly anything in Greek corresponding to the 
picaresque type of story which we find in Dandin. 
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and simplicity of the Greek stories. It is true that the fact of 
difference need not exclude the possibility of borrowing; but, as 
in the case of the drama, no substantial fact has yet been adduced 
which would demonstrate the positive fact of borrowing by 
Sanskrit. 

So far as the works of the rhetoricians are concerned, the 
earliest forms of the Katha and the Akhyayika are those noticed by 
Bhamaha and Dandin.* Inthe Akhyayika, according to Bhamaha, 
the subject-matter gives facts of actual experience, the narrator 
being the hero himself ; the story is told in pleasing prose, divided 
into chapters called Ucchvasas and containing metrical pieces in 
Vaktra and Aparavaktra, indicative of future happening of incidents; 
scope may be allowed to poetic invention, and the theme may 
embrace subjects like the abduction of a maiden (Kanya-harana), 
fighting, separation and final triumph of the hero; and it should be 
composed in Sanskrit. In the Katha, on the other hand, the subject 
matter is generally an invented story, the narrator being some one 
other than the hero ; there is no division into Ucchvasas, no Vaktra 
or Aparavaktra verses ; and it may be composed either in Sanskrit 
or in Apabhraméga. It will be seen at once that the prototypes of 
this analysis are, strictly, not the two prose narratives of Bana, nor 
those of Dandin and Subandhu, hut some other works which have 
not come down to us. Jt is worth noting, however, that the older 
and more rigid distinctions, embodied by Bhamaha, were perhaps 
being obliterated by the innovations of bolder poets; and we find 
a spirit of destructive criticism in the Kavyddarsa of Dandin, who 
considers these refinements, not as essential, but as more or less 
formal requirements. Accordingly, Dandin does not insist upon 
the person of the narrator, nor the kind of metre, nor the heading 
of the chapter, nor the limitation of the linguistic form as funda- 
mental marks of difference. ‘This is apparently in view of current 
poetical usage, in which both the types were perhaps converging 
under the same class of prose narrative, with only a superficial 
difference in nomenclature. It must have been a period of uncer- 
tain transition, and Dandin’s negative criticism (as also Vamana’s 
brushing aside of the whole controversy) implies that no fixed 
rules had yet been evolved to regulate the fluctuating theory or 
practice relating to them. 

It is clear that the uncertain ideas of early theorists, as well as 
the extremely small number of specimens that have survived, do 


6. See, on this question, S. kK. DE, The Akhyayika and the Katha in Classi- 
cal Sanskrit in BSOS, 111, 1925, p. 507417 ; alsu J. NOBEL, op. ett., p. 156f. 
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not give us much guidance definitely fixing the nomenclature and 
original character of the Sanskrit Prose Kavya. Nevertheless, the 
whole controversy shows that the two kinds of prose narrative 
were differentiated at least in one important characteristic. Apart 
from merely formal requirements, the Akhyayiki was conceived, 
more or less, as a serious composition dealing generally with facts 
of experience and having an autobiographical, traditional or semi- 
historical interest ; while the Kathi was essentially a fictitious 
narrative, which may sometimes (as Dandin contends) be recounted 
in the first person, but whose chief interest resides in its invention." 
These older types appear to have been modified in course of time ; 
and the modification was chiefly on the lines of the model popu- 
larised by Bana in his two prose Kavyas. Accordingly, we find 
Rudrata doing nothing more than generalising the chief features of 
Bana’s works into rules of universal application. In the Akhydyika, 
therefore, he authorises the formula that the narrator need not be 
the hero himself, that the Ucchvidsas (except the first) should open 
with two stanzas, preferably in the Arya metre, indicating the 
tenor of the chapter in question, and that there should be a 
metrical introduction of a literary character. All these injunctions 
are in conformity with what we find in Bana’s Harsa-carita. The 
Katha was less touched by change in form and substance, but the 
erotic character of the story, consisting of the winning of a maiden 
(Kany4-libha), and not abduction (Kanya-harana) of the earlier 
theorists, was expressly recognised ; while, in accordance with the 
model of the Kddambari, a metrical introduction, containing a 
statement of the author’s family and motives of authorship, is also 
required. This practically stereotypes the two kinds in Sanskrit 
literature. It is noteworthy, however, that the later rhetoricians 
do not expressly speak of the essential distinction based upon 
traditional fancy, although they emphasise the softer character of 
the Katha by insisting that its main issue is Kanya-labha, which 
would give free scope to the delineation of the erotic sentiment. 


It is obvious that the prescriptions of the theorists are in- 
teresting historical indications of later developments, but they do 
not throw much light upon the origin and early history of the 
Sanskrit Prose Kavya. In the absence of older material, the 
problem is difficult and does not admit of a precise determination. 
There can hardly be any affinity with the beast-fable of the Pazica- 
tantra type, which is clearly distinguishable in form, content and 


7. The old lexicon of Amara also accepts (i. 5. 5-6)-this distinction when it 
says : Gkhyayikopalabdharthd, and prabandha-kalpand katha. 
4 । 
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spirit ; but it is perhaps not unreasonable to assume that there was 
an early connexion with the popular tale of heroes and heroines, 
including the fairy tale of magic and marvel. This appears to be 
indicated by the very designation of the Brhatkathd and the express 
mention of the work as a Katha by Dandin; and the indication is 
supported by the suggestion that this early collection was drawn 
upon by Dandin, Subandhu and Bana. If this is granted, a distinc- 
tion, at the same time, should be made; for the Brhatkathd, in 
conception and expression, was apparently a composition of a 
different type. The available evidence makes it more than probable 
that the popular tale, typified by Gunadhya’s work, never attained 
any of the refinement and elaboration which we find in the prose 
romance from its beginning,—in a less degree in Dandin and in 
more extravagant manner in Subandhu and Bana. From this point 
of view, the prose romance cannot be directly traced back to the 
popular tale represented by Gunadhya’s work: its immediate 
ancestor is the ornate K4avya itself, whose graces were transferred 
from verse to prose for the purpose of rehandling and elaborating 
the popular tale. It is not known whether the new form was 
applied first to the historical story and then employed to embellish 
the folk-tale, as the basis of the distincticn between the Akhyayika 
and the Katha seems to imply ; but it is evident that it was evolved 
out of the artistic Kavya and influenced by it throughout its history. 
The theorists, unequivocally and from the beginning, include the 
prose romance in the category of the Kavya in almost every 
respect, while the popular tale and the beast-fable are but tardily 
recognised and given that status. 


It seems probable, therefore, that the 77056 romance had a 
two-fold origin. It draws freely upon the narrative material of the 
folk tale, rehandles some of its incidents and motifs natura! and 
supernatural, adopts its peculiar emboxing arrangement of tales 
and its contrivance of deux ex machina, and, in fact, utilises all that 
18 the common stock-in-trade of the Indian story-teller. But its 
form and method of story-telling are different, and are derived 
essentially from the Kavya. Obviously written for a cultured 
audience, the prose romance has not only the same elevated and 
heavily ornamented diction, but it has also the same enormous 
development of the art of description. In fact, the existing speci- 
mens combine a Jegendary content with the form and spirit of a 
literary tour de force. ‘The use of unweildy compounds, incessant 
and elaborate puns, alliterations and assonances, recondite allusions 
and other literary devices, favourite to the Kavya, receive greater 
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freedom in prose ; but stress is also laid on a minute description 
of nature and on appreciation of mental, moral and physical 
qualities of men and women. From the Kavya also comes its 
love-motif, as well as its inclination towards erotic digressions. 
Not only was the swift and simple narrative of the tale clothed 
lavishly with all the resources of learning and fancy, but we find 
(except in Dandin’s Dasakumdara-carita) that the least part of the 
romance 18 the narrative, and nothing is treated as really important 
but the description and embellishment. From this point of view, 
it would be better to call these works Prose Kavyas or poetical 
compositions in prose, than use the alien nomenclature Prose 
Romances, which has a connotation not wholly applicable. 


The evolution of the peculiar type of the Prose Kavya from 
the Metrical Kavya, with the intermediary of the folk-tale, need 
not have been a difficult process, when we remember that the term 
Kavya includes any imaginative work of a literary character and 
refuses to make verse an essential. The medium is immaterial ; 
the poetical manner of expression becomes important both in prose 
and verse. If this is a far-off anticipation of WORDSworRTH’s famous 
dictum that there is no essential distinction between verse and 
prose, the direction is not towards simplicity but towards elaborate- 
ness. Inthe absence of early specimens of imaginative Sanskrit 
prose, it is not possible to decide whether the very example of the 
Prose Kavya is responsible for this attitude, or is itself the result 
of the attitude ; but the approximation of the Prose Kavya to the 
Metrical Kavya appears to have been facilitated by the obliteration 
of all vital distinction between literary compositions in verse and 
in prose. But for the peculiar type of expository or argumentative 
prose found in technical works and commentaries, verse remains 
throughout the history of Sanskrit literature the normal medium of 
expression, while prose retains its conscious character as some- 
thing which has to compete with verse and share its rhythm and 
refinement. At no period prose takes a prominence and claims a 
larger place ; it is entirely subordinated to poetry and its art. The 
simple, clear and yet elegant prose of the Pafcatanira is considered 
too jejune, and never receives its proper development; for 
poetry appears to have invaded very early, as the inscriptional 
records show, the domain of descriptive, romantic and narrative 
prose. An average prose-of-all-work never emerges, and even in 
technical treatises pedestrian verse takes the ,place of prose, 
presumably because verse is easier to memorise and to utilise for 
condensed and effective expression. 
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Whatever the reasons may have been, there can be no doubt 
that verse gradually ousted prose from its legitimate employment. 
The result was that while in technical treatises the verse became 
prosaic, in literary works the prose assumed the colour and mode of 
verse. It was seldom recognised that the two harmonies had 
different spheres and values, and that the characteristics of the one 
are not desirable in the other. The verse attained a far greater 
degree of maturity, circulation and importance, having been adopted 
by a succession of gifted poets as the vehicle of their poetry, and 
the prose was consequently neglected. The preponderance of the 
one form of writing partially explains and is explained by the 
insufficiency of the other; but it is more than a case of preponder- 
ance. lt is one of exclusive monopoly, doubtless aided by the 
inability to distinguish the two modes of formal writing. In theory, 
prose was as much available for poetical expression as verse, but in 
practice ‘the separate existence of prose for that purpose was 
sparingly recognised, the writers fancying that prose is but a species 
of verse itself and of poetry which is conveyed in verse, and making 
their prose with florid rhetorical devices look as much as_ possible 
like their own verse and poetry. 

a. Dandin 

The Dasakumdra-carita® of Dandin illustrates some of the 
peculiarities of the Sanskrit Prose Kavya mentioned above, but it 
does not conform strictly to all the requirements of the theorists. 
This disregard of convention in practice may, with plausibility, be 
urged as an argument in support of the identity of our Dandin with 
Dandin, author of the Advyddarsa, who, as we have seen above, also 
advocates jn theory a levelling of distinctions. But from the 
rhetorician s negative account no conclusive inference is possible, 
and the romancer may be creating a new genre without consciously 
concerning himself with the views of the theorists. The problem of 
identity cannot be solved on this slender basis alone ; and there is, 
so far,no unanimity nor impregnable evidence on the question. 

8. Ed. H.H. Witson, London 1846; ed. ल. BUEHLER and P. PETERSON, in 
two pts., Bombay 1887, revised in one vol. by G. J, AcGasHr, Bombay 1919; ed. 
with four comms. (Padacandrikaé, Padadipika, Bhisana and Laghudipika) ed. 
N. 8. Gopso.£ and Vasudeva L. Pansikar, NSP, 10th ed., Bombay 1925 (1st ed, 
with two comm. only, 1883 ; 2nd ed. with three comm. 1889). Trs. into English 
(freely) by P. W. Jacos (Hindu Tales), London 1873, revised by C, A. RYLANDS, 
London 1928; by A. W. RypkEr, Chicago 1927. ‘I'rs. into German by J. J. MEYER, 
Leipzig 1902 and by J. HERTEL, in Ind. Erzahler 1-3, Leipzig 1922; trs. into 
French by H. Fatche in Une Tétrade, ou drame, hymne, roman et poéme 


(3 vols. 1861-63), ii, Paris 1862. Editions with Eng. trs. also published in India 
by M.R. Kae, Bombay 1926 and by C, Sankararama SHASTRI, Madras 1931, 
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Some critics are satisfied with the traditional ascription of both the 
works to one Dandin,”’ and industriously search for points to 
support it. However good the position is, errors in traditional 
ascription are not rare and need not be final. On the other hand, 
the name Dandin itself, employed to designate a religious mendi- 
cant of a certain sect, may be taken as a title capable of being 
applied to more than one person, and therefore does not exclude 
the possibility of more than one Dandin. A very strong ground for 
denying identity of authorship is also made out'® by not a negligible 
amount of instances in which Dandin the prose-poet offends against 
the prescriptions of Dandin the rhetorician. It is a poor defence to 
say that a man need not practise what he teaches, for the question 
is more vital than mere mechanical adherence to rules, but touches 
upon niceties of diction, taste and general outlook. The presump- 
tion that the Dasakumdra“ belongs to the juvenilia of Dandin and the 
Kdvyddarsa is the product of more mature Judgmcnt is ingenious, 
but there is nothing immature in either work. ‘The general exalta- 
tion of the Vaidarbha Marga in the Kd@vyddarsa and its supposed 
illustration in the Dasakumdra® supply at best a vague argument, 
which need not be considered seriously. That both the authors 
were Southerners is suggested, but not proved; for while the 
indications in the Kaévy@darsa are inconclusive, there is nothing to 
show that, apart from conventional geography, the author of the 
romance knows familiarly the eighteen different countries mention- 
ed in the course of the narrative. The geographical items of 
Dasakumara’ only reveal a state of things which existed probably in 
a period anterior to the date of Harsavardhana’s empire,’ and 
suggest for the work a date much earlier than what is possible to 
assign to the Kadvya@darsa. It is true that the time of both the 
authors is unknown ; but while the date of the Advyddarsa is appro- 
ximated to the beginning of the 8th century,’ there is nothing to 


9. The attribution of three works to Dandin by RajaSekhara and the needless 
conjectures about them are no longer of much value; see S. K. DE, Sanskrit 
Poetics, i. p. 62 note and p. 72. 

10. AGASHE, op. ¢ , pp. xxv-xxxv. 

11. See Mark CoLuins. The Geographical Data of the Raghuvamsa and the 
Dasakumdracarita (Diss.), Leipzig 1907, p. 46. 

12. Mark COLLINS, op. cit., p. 9f. 

13. S. K. De, Sanskrit Poetics, i. p. 58f, in spite of Keith’s advocacy 
(Studies in Honour of Lanman, Cambridge Mass., 1929, ए. 1647) of an earlier date 
for the Kavyddarsa on the ground of Dandin’s priority to Bhaimaha. This is not 
the place to.enter into the reopened question, but there still remains much to 
believe that the presumption of Bhamaha’s priority will survive KEITH'S strenuous 
onslaught, for reasons adduced elsewhere by the present writer. 
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show that the Dasakumara® cannot be placed much earlier.“* The 
use of rare words, grammatical solecisms and stylistic peculiarities 
of the Dasakumara’, again, on which stress is sometimes laid for a 
comparatively late date, admit of an entirely opposite, but more 
reasonable, explanation of an early date, which is also suggested by 
the fact that the romance has certainly none of the affected prose 
and developed form of those of Subandhu and Bana. The picture 
of the so-called degenerate society painted by Dandin is also no 
argument for a late date; for it would apply equally to the 
Mrcchakatika and the Caturbhani, the earliness of which cannot be 
doubted and to which the Dasakumara’ bears a more than superfi- 
cial resemblance in spirit, style and diction.” 

The Dasakumara-carita, in its present form, shows, with Bana’s 
two romances, the peculiarity of having been left unfinished, but it 
also lacks an authentic beginning. The end is usually supplied by 
a Supplement in four Ucchvasas, called Uttara-pithika or Sesa, 
which is now known to be the work of a comparatively modern 
Deccan writer named Cakrapani Diksita,’© son of Candramauli 
Diksita ; but a ninth or concluding Ucchvasa by Padmanabha™ and 
a continuation by Maharajadhiraja Gopinatha*® are also known to 
exist. The beginning is found similarly in a Prelude, called Pirva- 
pithika’’ in five Ucchvasas, which is believed on good grounds to be 


14. ‘he alleged relation of Bharavi to Dandin of the Dasakumdra (see 5. K 
De in JHQ, i, p. 311 ; 11), p. 395-96) would place him towards the close of the 7th 
and beginning of the 8th century a.p.—a date which is near enough to that of 
Dandin of the Kadvyddarsa; but the reliability of the account is not beyond 
question (sce KritH, HSL, preface p. xvi). 

15. Weber (Indische Stretfen, Berlin 1868, i, pp. 311-15, 353), Meyer (op. cit., 

120-27) and COLLINS (op. cit., p. 48) would place Dasakumdra sometime 
before 585 a.p. In discussing the question, however, it is better not to confuse 
the issue by presuming beforehand the identity of the romancer and_ the 
rhetorician.—AGASHE’S impossible dating at the 11th or 12th century is based on 
deductions from very slender and uncertain data. The fact that the Dasa- 
kumara is not quoted in the anthological literature before the 11th century or that 
adaptations in the vernacular were not produced before the 13th, are arguments 
from silence which do not prove much. AGASHE, however, does not rightly accept 
the worthless legend, relied upon by WILSON, which makes Dandin an ornament 
of the court of Bhoja. The reference to Bhoja-vamsa in 1111352 viii (ed. AGASHE, 
p. 129) dues not support this hypothesis, for Kalidasa also uses the name Bhoja, 
referring probably to the rulers of Vidarbha. 

16. EcceEine, Ind. Office Cat., vii, No. 4069/2934, p. 1553. 

17. AGASHE, op. cit, p. xxiv. 

18. WiILsoN, introd., p. 30; ECGGELING, op. cit., vii, No. 4070/1850, p. 1554, 

19. Some Mss (५.६. India Office Ms. No, 4059/2694 ; EGGELING, op. cit. vii, 
ए, 1551) and some early editions (e.g. the Calcutta ed. MADANA MoHANA Tarka- 
lamkara, 1849) do not ccentain the Parvapithika. The ed. of WiLson and others 
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the work of some other hand than that of Dandin. The title Dasa- 
kuma@ra-carita suggests that we are to expect accounts of the 
adventures of ter princes, but the present extent of Dandin’s work 
proper contains, with an abrupt commencement, eight of these in 
eight Ucchvasas. The Pirva-pithika was, therefore, obviously 
intended to supply not only the framework of the stories but also 
the missing stories of two more princes ;*° while the Uttara-pithika 
undertakes to conclude the story of Visruta left incomplete in the 
last chapter of Dandin’s work. Like the Uttara-pithika, the Pitrva- 
pithika, which was apparently not accorded general acceptance, 
exists in various forms,”’ and the details of the tales do not agree 
in all versions nor with the body of Dandin’s genuine text. 

So far as Dandin’s own narrative goes, each of the seven 
princes, who are the friends and associates of the chief hero, Raja- 
vahana, recounts his adventure, in the course of which each carves 
out his own career and secures a princely spouse. But the work 
opens abruptly with an account of Rajavahana, made captive and 
led in an expedition against Campa, where in the course of a turmoil 
he finds all the rest of his companions. By his desire they severally 
relate their adventures which are comprised in each of the remain- 
ing seven chapters. The rather complex story of Apaharavarman, 
which comes in the second Ucchvasa, is one of the longest and best 
inthe collection, being rich in varied incidents and interesting 
characters. ‘The seduction practised on Marici the ascetic by the 
accomplished courtesan Kamamafijari, who also deceives the 


include it. WuiLsON ventured the conjecture that the Prelude is the work of one 
of Dandin’s disciples ; but in view of the various forms in which it is now known 
to exist and also because it is missing in some Mss. this conjecture must be 
discarded. Some of the versions are also obviously late productions. 

20. he version, which begins with the solitary benedictory stanza 
brahmdndacchatra-danda and narrates in five Ucchvasas the missing stories of 
the two princes Puspodbhava and Somadatta, along with that of missing part of 
the story of Rajavahana and his lady-love Avantisundari, is the usually accepted 
Prelude, found in most Mss and printed editions. Its spurious character has been 
shown by AGASHE. It is remarkable that the usual metrical beginning required 
by theory at the outset of a Katha or Akhydyika is missing here. The benedictory 
stanza, however, is quoted anonymously in Bhoja’s Sarasvati-kanthadbharana (ed. 
BorooaH, 1884, ए. 114); the fact would indicate that this Prelude must have been 
prefixed at least before the 11th century. 

21. Another Prelude by Bhatta Narayana is given in App. to Agashe’s ed., 
while still another in verse by Vinayaka in thrce chapters is noticed by EGGELING, 
op. cit., vii, No. 4067/586a, p. 1553. M. R. Kavi published (Madras 1924) a 
fragmentary Avantisundcri-kathd in prose (with a metrical summary called Aatha- 
sara), which is ascribed to Dandin as the lost Parva-pithikad of his romance, but 
this is quite implausible; see S. K. DE in JHQ, i, p. 31f and iii, p. 394f. 
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merchant Vastupila, strips him to the loin-cloth and turns him into 
a Jaina monk ; the adventure in the gambling house; the ancient 
art of thieving?” in which the hero is proficient; the punishing of the 
old misers of Campa who are taught that the goods of the world are 
perishable ; the motif of the inexhaustible purse ; all these, present- 
ed with considerable humour and vividness, are woven cleverly 
into the tale of the Indian Robin Hood, who plunders the rich to 
pay the poor, unites lovers and reinstates unfortunate victims of 
meanness and treachery. ‘The next tale of Upaharavarman is not 
equally interesting, but it is not devoid of incident and character ; 
it is the story of the recovery of the lost kingdom of the hero’s 
father by means of a trick, including the winning of the queen's 
favour, murder and pretended transformation by power of magic 
into the dissolute king who had usurped. The succeeding story of 
Arthapala is very similar in its theme of resuscitation of his father’s 
lost rank as the disgraced minister of the king of Kasi, and 
incidental winning of Princess Manikarnika, but it has nothing 
very striking except the pretended use of the device of snake- 
charm. The fifth story of Pramati introduces the common motif 
of a dream-vision of the Princess Navamalika of Sravasti, and 
describes how the hero, in the dress of a woman, contrives by a 
trick to be left as a pledge in the royal apartments and have access 
to the princess ; but it also gives an incidental account of the 
somewhat unconventional watching of a cock-fig]t by a Brahman! 
The sixth story of Mitragupta, who wins Princess Kandukavati of 
Damlipta in the Suhma country, 15 varied by introducing adventures 
on the high seas and on a distant island, and by enclosing, after the 
manner of the Vetala-pancavimsati, four ingenious tales, recounted 
in reply to the question of a demon, namely, those of Dhiimini, 
Gomini, Nimbavati and Nitambavati, which illustrate the maxim 
that cunning alone is the way to success. The seventh tale of 
Mantragupta is a literary tour de force, in which no labial letters are 
used by the narrator, because his lips have been made sore by the 
passionate kisses of his beloved! It begins with the episode of a 
weird ascetic and his two ministering goblins, repeats the device 
of pretended transformation through magic into a murdered man, 
and places the incidents on the sea-coast of Kalinga and Andhra. 
The last incomplete narrative of Visruta relates the restoration of 


22. On the art of thieving in ancient India, see BLOOMFIELD in Amer. Fournal 
of Philology, xliv, 1923, pp. 97-123, 193-229 and Proce. of the Amer. Philosophica. 
Soe., 111, pp. 616-650. On burglary as a literary motif, see L. H. Gray in WZKM 
xviii, 1904, pp. 50-51. Sarvilaka in the Mrcchakatika is also, like Apaharavarman, 
a scientific thief furnished with his paraphernalia. 
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the hero’s protege, a young prince of Vidarbha, to power by a 
similarly clever, but not over-scrupulous, contrivance, including 
the ingenious spreading of a false rumour, the use of a poisoned 
chaplet and the employment of a successful fraud in the name and 
presence of the image of Durga; but the arguments defending 
idle pleasures, which speak the language of the profligate of all 
ages, as well as the introduction of dancers and jugglers and their 
amusing sleight of hand, are interesting touches. 

It will be seen at once that Dandin’s work differs remarkably 
from such normal specimens of the Prose Kavya as those of 
Subandhu and Bana ; and it is no wonder that its unconventionality 
is not favoured by theorists, in whose rhetorical treatises Dandin is 
not cited till the 11th century ५. D. The Dasakumara-carita is 
rightly described as a romance of roguery. In this respect, it is 
comparable, to a certain extent, to the Mrcchakatika, which is also 
a drama full of rascals, and to the four old Bhanas, ascribed to 
Syamilaka, Igvaradatta and others; but rascality is not the main 
topic of interest in Stidraka’s drama, nor is the Bhana, as a class of 
composition, debarred by theory from dealing with low characters 
and themes of love, revelry and gambling. Dandin’s work, on the 
other hand, derives its supreme flavour from the vivid and 
picturesque exposition of such characters and themes. Although 
the romantic interest is not altogether wanting, and marvel and 
magic and winning of maidens find a place, it is concerned pri- 
inarily with the adventures of clever tricksters. Dandin delibera- 
tely violates the prescription that the Prose Kavya, being a sub- 
division of the Kavya in general, should have a good subject 
(SadaSraya) and that the hero should be noble and high-souled. 
Gambling, burglary, cunning, fraud, violence, murder, impersona- 
tion, abduction and illicit love form, jointly and severally, the 
predominating incidents in every story; and Mantragupta’s 
definition of love as the determination to possess is indeed typical 
of its erotic situations. WILSON, with his mid-Victorian sense of 
propriety, speaks of the loose principles and lax morals 9 ` the 
work, and the opinion has been repeated in a modified form by 
some modern critics ; but the point is overlooked that immorality, 
rather than morality, is its deliberate theme. ‘The Dasakumdra* is 
imaginative fiction, but it approaches in spirit to the picaresque 
romance of modern Europe, which gives a lively picture of rakes 
and ruffians of great cities. It is not an open satire, but the whole 
trend is remarkably satirical in utilising, with no small power ot 
observation and caricature, the amusing possibilities of incorrigible 
rakes, unscrupulous rogues, hypocritical ascetics, fraudulent priests, 
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light-hearted idlers, fervent lovers, cunning bawds, unfaithful wives 
and heartless courtesans, who jostle with each other within the 
small compass of the swift and racy narratives. ‘The scenes 
are accordingly laid in cosmopolitan cities where the scum and 
refuge of all countries and societies meet. Even the higher world 
of gods, princes and Brahmans is regarded with little respect. The 
gods are brought in to justify disgraceful deeds in which the princes 
engage themselves; the Buddhist nuns act as procuresses; the 
teaching of the Jina is declared by a Jaina monk to be nothing but a 
swindle ; and the Brahman’s greed of gold and love of cook-fights 
are held up to ridicule. Two chief motives which actuate the 
princes of wild deeds are the desire for delights of love and for the 
possession of a realm, but they are not at all fastidious about the 
means they employ to gain their ends. Their frankness often 
borders on cynicism, and if not on a lack of morality, on funda- 
mental non-morality. 


It is a strange world in which we move, life-like, no doubt, 
in its skilful portraiture, but ina sense unreal, being sublimated 
with marvel and magic, which are seldom dissociated from folk- 
tale. We hear of a collyrium which produces invisibility, of a 
captive’s chains transformed into a beautiful nymph, of burglar’s 
art which turns beggars into millionaires, and of magician’s charms 
which spirit away maidens. This trait appears to have been in- 
herited from the popular tale, and Dandin’s indebtedness of the 
Brhatkatha has been industriously traced.** But the treatment 
undoubtedly is Dandin’s own. He is successful in further deve- 
loping the lively elements of the popular tale, to which he 
judiciously applies the literary polish and sensibility of the Kavya ; 
but the one is never allowed to overpower the other. ‘The brier of 
realism and the rose of romance are cleverly combined in a unique 
literary form. In the laboured compositions of Subandhu and 
Bana, the exclusive tendency towards the sentimental and the 
erotic leads to a diminishing of interest in the narrative or in its 
comic possibilities. The impression that one receives from 
Dandin’s work, on the other hand, is that it delights to caricature 
and satirise certain aspects of contemporary society in an interest- 
ing period. Its power of vivid characterisation realises this object 
by presenting, not a limited number of types, but a large variety of 
individuals including minor characters not altogether devoid of 
reality and interest. There can be little doubt that most of these 
are studies from life, heightened indeed, but faithful; not wholly 


23. AGASHE, op. cit., p. xli f 
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agreeable, but free from the touch alike of mawkishness and 
affectation. It is remarkable that in these pictures the realistic 
does not quench the artistic, but the merely finical gives way to the 
vividly authentic. We pass from pageantry to conduct, from con- 
vention to impression, from abstraction to fact. There are abundant 
instances of the author’s sense of humour, his wit and polite banter, 
his power of gentle satire and caricature, which effectively contri- 
bute to the realism of his outlook. For the first time, these 
qualities, rare enough in the normal Sanskrit writing, reveal them- 
selves in a literary form, and make Dandin’s delightfully unethical 
romancero picaresco not a conventional Prose Kavya, but a distinct 
literary creation of a new type in Sanskrit. 


There is more matter, but the manner has no difficulty in 
joining hands with it. Dandin’s work avoids the extended scale 
and leisurely manner of proceeding, the elaborate descriptive and 
sentimental divagations, the eccentricities of taste and extravagance 
of diction, which are derived from the tradition of the regular 
Kavya and developed to its utmost possibilities or impossibilities 
in the imaginative romances of Subandhu and Bana. The arrange- 
ment of the tales is judicious, and the comparatively swift and easy 
narrative is never overloaded by constant and enormous digressions. 
The episodic method is old and forms a striking feature of Indian 
story-telling, but in the Dasakumdra® the subsidiary stories never 
beat out, hamper or hold up the course of the main narrative. 
Even the four clever stories in the sixth Ucchvadsa are properly 
emboxed, and we are spared the endless confusion of curses and 
changing personalities and stories within stories. 

Not only Dandin’s treatment, but also his style and diction are 
saved from the fatal fault of over-claboration by his sense of pro- 
portion and restraint. He 15 by no means an easy writer, but there 
are no fatiguing complexities in his diction ; it is energetic and yet 
elegantly articulated. It 15 not marked by any inordinate love for 
disproportionate compounds and sesquipedalain sentences, nor by 
a weakness for far-fetched allusions, complex puns and jingling of 
meaningless sounds. The advantage of such astyle, free from 
ponderous construction and wearisome embellishment, 18 obvious 
for the graphic dressing up of its unconventional subjects of a 
cheat, a hypocrite, an amourist or a braggadocio; and the Kavya 
refinements would have been wholly out of place. Occasionally 
indeed Dandin indulges in florid descriptions, such as we find in 
the pictures of the sleeping Ambalika or the dancing Kandukavati, 
but even in these cases he keeps within the limits of a few long 
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sentences or only one printed page. There is an attempt at a 
literary feat in the avoidance of labial sounds in the seventh 
Ucchvasa, but it is adequately motived; and Dandin wisely confines 
himself to a sparing use of such verbal ingenuity. It is not 
suggested that Dandin makes no pretension to ornament; but, in 
the main, his use of it is effective, limited and pretty, and not 
recondite, incessant and tiresome. The highest praise goes to 
Dandin as the master of vigorous and elegant Sanskrit prose; and 
his work, in its artistic and social challenges, is undoubtedly a 
unique masterpiece, the merits of which need not be so reluctantly 
recognised by modern taste for not conforming to the normal 
model. 
8. Subandhu 

In theory and accepted practice, the normal type of the Prose 
Kavya is illustrated, not by the work of Dandin, but by those of 
Subandhu and Bana. In these typical Prose Kavyas, however, 
there is less exuberance of life, the descriptions are more abundant 
and elaborate, the narrative is reduced to a mere skeleton, learning 
loads the wings of fancy, and the style and treatment lack ease and 
naturalness. They have no rufhan heroes, nor dubious adventurers, 
but deal with chaste and noble, if somewhat sentimental and 
bookish, characters. They employ all the romantic devices, 
derived from folk-tale, of reborn heroes and transformed person- 
ages in a dreamland of marvellous but softer adventure, and present 
them in a gorgeous vehicle of elaborately poetical, but artificial, 
stvle. The Prose Kavya becomes an exclusive and curious type. 
The poet overlays, diffuses, adorns, sentimentalises ; into unsub- 
stantial woof of story are woven irredescent pageants of preter- 
natural exploits and fantastic adventure ; there is no simplicity 
nor directness, but whatever is pointed is wrapped up in loose but 
heavy garment of embroidered heap of phrases. The alien attrac- 
tion of poetry not only affects the disposition and behaviour of 
prose, which ceases to be real prose, but it also tends to detach 
story, which ceases to be real story, from the root and mainstay of 
the genre in vigorous and terse narrative. The myth-world which 
these romances depict are remote from nature and humanity, but 
the poets do not always show any intention of making it appear 
natural and human. On the other hand, they fasten, with the 
enthusiasm of pure artists, upon every arabesque contortion of 
incident which offer a vantage ground, not only for such pictorial 
or poetic efforts as riot in Bana’s romance, but also for such hard 
and enamelled brilliance of art and phrase as we find in Subandhu’s 
composition. The story, it is clear, cannot thrive well in such an 
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atmosphere : it loses its native vigour in breathing the ethereal air 
and feeding on the romantic nourishment; but the story in the 
Prose Kavya is of as little importance as in the Metrical Kavya, 
whose characteristics are reflected, not with limpid grace, but with 
gorgeous extravagance. 


The date of Subandhu, author of the Vdsavadatta™ is not 
exactly known. Attempts have been made to establish its upper 
and its lower terminus, respectively, by Subandhu’s punning 
allusion, on the one hand, to the Uddyotakara® and to a supposed 
work of Dharmakirti,”* belonging at least to the middle of the sixth 
century A. D., and, on the other, by Bana’s allusion to a Vdsava- 
datta, which is supposed to be the same as Subandhu’s work of that 
name, in the preface to his Harsa-carita*" composed early in the 
seventh century.** But it must be recognised that the question is 
not free from difficulty. Neither the date of Dharmakirti nor that 
of the Uddyotakara can be taken as conclusively settled ; nor is it 
beyond question, in the absence of the author’s name, that Bana 
really alludes to Subandhu’s work. Even if the early part of 
the 7th century is taken to be the date of Dharmakirti and the 


24. Ed. ए. Hatt, Bibl. Ind., with comm. of Sivarama Tripathin, Calcutta 
1859, reprinted almost verbatim by J. VapyasaGarR, Calcutta, 1874, 3rd ed. 1907; 
ed. R. V. Krishnamachariar with his own comm., Sri Vani- Vilasa Press, Srirangam 
1906 ; ed, Louis H. Gray, in roman characters, Columbia Univ. Press, New York 
1913. Sivardma belongs to the 18th century; see 8. K. De, Sanskrit Poeties, i, 
p. 318. There is also an earlier commentary by Jagaddhara which deserves 
publication. 

25. Nydya-sthitim (v. 1. vidyam) ivoddyotakara-svariipam (ed. Hai, p. 235, 
cd. Srirangam, p. 303, ed. Gray, p. 180). 

26. Bauddha-samgatim (४. 1, sat-kavya-racanadm) ivalamkdrabhisitam, loc. cit. 
It is remarkable that the reading is not found in all Mss. (HALL p. 236), and no 
work of Dharmakirti’s called Bauddhasamgatyalamkara has yet been found. 
1.४. णा (Bulletin de l’Ecole Frangais d’Extréme-Orient, 1903, p. 18) denies that 
Subandhu alludes to Dharmakirti’s literary activity. 

27. Stanza 11. The argument that Bana, by the use of Slesa in this stanza, 
means to imply Subandhu’s fondness for it, is weak ; for Bana uses Slesa also in 
the stanzas on Bhasa and the Brhatkatha. 

28. Among other literary or historical allusions made by Subandhu, the 
reference to Vikramaditya and Kanka in the tenth introacuctory stanza has been 
made the basis of entirely problematic conjectures by Hart (p.6), HogRNLE 
(F¥RAS, 1903, , 5457) and B.C. Mazumpar (FRAS, 1907, ए. 406f); see L. H. 
Gray, introd,, p. 8f. The description of Kusumapura and Subandhu’s practice 
of the Gaudi Riti may suggest that he was an eastern writer, but the geography 
of the work is too conventional and the argument on Riti too indefinite to be 


decisive. There are two other punning allusions by Subandhu, apparently to a 
Gana-karika with a Vrtti by Surap4la (ed. Srirangam, p. 314) and an obscurely 
mentioned work by Kamalakara-bhiksu (p. 319) ; but these have not yet been 
sufficiently recognised and traced. 
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Uddyotakara, it would make Subandhu a contemporary of Bana. 
The traditional view that Bana wrote his romance to surpass that of 
Subandhu probably arose from Bana’s qualification of his Kdadam- 
bari (st. 29) by the epithet ati-dvayi ‘surpassing the two’, these two 
being, according to the very late commentator,” Subandhu’s 
V asavadattaé and Gunadhya’s Brhatkathad. But the doubt expressed ,*° 
though later abandoned,*' by Peterson has been lately revived.*? 
Since the arguments on both sides of the question® proceed chiefly 
on the debatable grounds of the standard of taste and morals, and 
of style and diction, it is scarcely possible to express a final opinion 
without being dogmatic. The only one characteristic difference of 
Subandhu’s prose from that of Bana, apart from its being un- 
inspiring, is the excessive but self-imposed, use of paronomasia 
(Slesa); but this argues neither for priority nor posteriority, but 
only suggests the greater currency of this figure of speech in this 
period. The only certain point about Subandhu’s date is the 
fact that in the first half of the 8th century, Vakpati in his Prakrit 
poem Gaudavaho (st. 800) connects Subandhu’s name with those of 
Bhasa, Kalidasa and Haricandra, and a little later in the same 
century, Vamana quotes anonymously” a passage which occurs, 
with slight variation, in Subandhu’s Vdsavadatta.” 


29. Bhanucandra the commentator belongs to the 16th century. 

30. Introd. to Kddambari, pp. 71-73. 

31. Introd. to Sbhv, p. 133. 

32. KRISHNAMACHARIAR, introd. to his ed. 

33. See P. V. KANE, introd. to Harsa-carita, p. xif; A. WEkER, Indische 
Streifen, Berlin 1868, i. pp. 369-86; TrLanc in JBRAS, xviii, 1891, p. 14 ; 
Cartellieri in WZKM, xii, pp. 21-33; Kirn in JRAS, 1914 (arguing that 
Subandhu cannot be safely ascribed to a period substantially before 650 a.p.) ; 
Sivapfasad BHATTACHARYA in JHOQ, iv, 1929, p. 699f.—There is one passage to 
which attention does appear to have been drawn, but it 15 no less important. It 
describes the passionate condition of Vasavadatta at the sight of Kandarpaketu 
and runs thus: hrdayam vilikhitam iva utkirnam iva pratyuptam iva Rilitam iva... 
vajralepaghatitam iva...marmdantara-sthitam iva, which appears to be reproduced 
6 oo form in the following three lines from Bhavabhati’s Mdlati-mddhava 

Vv. ट 

lineva pratibimbiteva likhitevokirna-ripeva ca 

pratyupteva ca vajralepa-ghatitevantarmikhatena ca ! 

sa nas cetasi kiliteva visikhais cetobhuvah panecabhih. 
The verbal resemblance cannot be dismissed as accidental; but considering 
that Bhavabhiti here improves upon what he weaves into the texture of his poem 
and also the fact that Bhavabhiiti is known to have borrowed phrases from Kali- 
dasa, the presumption of borrowing on the part of Bhavabhuti is likely. 

34. Kavvalamkara, i. 3.25 (kultSa-sikhara-khara-nakhara) = Vdsavadatta, ed, 
Srirangam, p. 331 and ed. HALL, p. 266. 

35. For other references to Subandhu and his work see Gray, pp. 3-7. Gray 
is right in thinking that the reference in the Dasakumara to Vasavadatta clearly 
alludes to the story of Udayana and V4savadattid, and not to Vasavadatta of 


Subandhu’s romance. 
17 


THE PROSE KAVYAS OF DANDIN, SUBANDHU AND BANA 129 


With the Vasavadatté of the Udayana legend, made famous 
in Sanskrit literature, Subandhu’s romance has nothing common 
except the name; and since the story, as told by Subandhu, 
does not occur elsewhere in any form, it appears to be entirely 
invented and embellished by our poet. But the plot is neither 
rich nor striking. The handsome prince Kandarpaketu, son of 
Cintamani, beholds in a dream a lovely maiden; and, setting out 
with his friend Makaranda in search of the unknown beloved, 
and resting at night in the Vindhya hills under a tree, he overhears 
the conversation of a couple of parrots that princess Vasavadatta of 
Pataliputra, having similarly dreamt of Kandarpaketu, has sent her 
pet parrot, Tamalika, to find him. With the help of the kindly 
bird, the lovers unite ; but as Srigdragekhara, father of the princess, 
plans her marriage with a Vidyadhara chief, the lovers elope on a 
magic steed to the Vindhya hills. Early in the morning, while 
Kandarpaketu is still asleep, Vasavadatta, straying into the forest, 
is chased by two gangs of Kiratas ; but as they fall out and fight for 
her, she eludes them and trespasses into a hermitage, where she is 
turned into stone by the curse of the unchivalrous hermit. Kandar- 
paketu, deterred from self-destruction by a voice from the sky, 
finds her after a long search, and at his touch the curse terminates. 


It will be seen that the central argument of such tales is weak 
and almost insignificant. ‘The general scheme appears to consist of 
the falling in love of a passionate hero with a heroine of the fair and 
frail type, and their final union after a series of romantic adventures 
in which all the narrative motifs’’ of dream-vision, talking parrot, 
magic steed, curse, transformation and voice in the air are utilised. 
But the interest of the story-telling lies, not in the incident, but in 
minute portraiture of the personal beauty of the lovers and their 
generous qualities, their ardent, if sentimental, longing for each 
other, the misfortune obstructing the fulfilment of their desires, 
their pangs of thwarted love, and the preservation of their love 
through all trials and difficulties until their final union. All this is 
eked out lavishly by the romantic commonplaces of the Kavya, by 
highly flavoured descriptions of cities, battles, oceans, mountains, 
seasons, sunset, moonrise and the like, and by the display of 
enormous Sastric learning and technical skill. Subandhu’s poverty 
of invention and characterisation, therefore, is not surprising ; and 
criticism has been, not unjustly, levelled against the ahsurdities 
and inconsistencies of his story. The slenderness of the theme is 
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36. A list of these is made out by CASTELLIERI, op. cit. Fora study of these 
motifs as literary devices, see L. त, Gray in WZKM, xviii, 1904, p, 39f. 
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not so much a matter of importance to Subandhu as the manner of 
developing or overdeveloping it. Stress has been rightly laid on 
his undoubted, if somewhat conventional, descriptive power, but 
the more than occasional descriptive digressions, forming the 
inseparable accessory of the Kavya, constitute the bulk of his work, 
and are made merely the means of displaying his luxuriant rhetori- 
cal skill and multifarious learning. The attractions of the lady of 
Kandarpaketu’s vision, for instance, is outlined ina brief sentence 
of some hundred and twenty lines only. The wise censure of 
Anandavardhana*" that the poets are often regardless of theme and 
sentiment and exceedingly engrossed in verbal tricks is more than 
just in its application to the Prose Kavya of this type. 


It must, however, be said to Subandhu’s credit that he is not 
over-fond of long rolling compounds, and even when they occur, 
they are not altogether devoid of majesty and melody. When he 
has no need for a long sentence, he can write short ones, and this 
occurs notably in the brief dialogues. ‘The sound-effects are not 
always tedious, nor his use of words always atrocious. What be- 
comes wearisome in its abundance is Subandhu’s constant search 
for conceits, epithets and similes expressed in endless strings of 
paronomasia (Slesa) and apparent incongruity (Virodhabhasa). For 
this reason, even his really coruscating ideas and images become 
more brilliant than luminous. When we are told that a lady is 
rakta-pada \ike a grammatical treatise, her feet being painted with 
red lacquer as sections of grammar with red lines, or that the rising 
sun is blood-coloured, because the lion of dawn clawed the elephant 
of the night, we are taken to the verge of the ludicrous fancy; but 
such instances abound from page to page.” Ina stanza, the genuine- 
ness of which, however, is doubted, Subandhu describes his own 
work as a treasure-house of literary dexterity, and declares that he 
has woven a pun in every syllable of his composition. We have in- 
deed the dictum of the Kaévyddarsa (11.362) that paronomasia generally 
enhances the charm of all poetic figures, and the extraordinary 
resources of Sanskrit permit its effective use, but the rhetorician 
probably never means that the paronomasia should overshadow 
everything. The richness of Subandhu’s fancy and his ingenuity in 
this direction are indeed astonishing and justifies his boasting ; but 
it cannot be said that he has used this figure with Judgment or with 
the sense of visualisation which makes this, as well as other, 
figures a means of beautiful expression. Subandhu’s paronomasias 
37, Dhvanydloka, ed. NSP, Bombay 1911, p. 151. 

38. KRISHNAMACHARIAK has given (op. cit., p. xixf) an almost exhaustive list 
of instances of Subandhu's verbal accomplishment. 
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are often far-fetched and phantasmagoric, adduced only for the 
sake of cleverness, and involving much straining and even torturing 
of the language. It is true that in the stringing together of puns, 
Subandhu does not stand alone. Bana also makes much use of 
it, and refers to this habit of the Katha when he describes it as 
ntrantara-slesa-ghana. But Bana never indulges in unceasing 
fireworks of puns and other devices, and his poetic imagination 
and power of picturesque description make ample amends for all 
his weakness for literary adornment. Subandhu, on the other 
hand, lacks these saving graces ; nor does he command the humour, 
vigour and variety of Dandin. He becomes, therefore, a willing 
victim of the cult of style, which believes that nothing great can 
be produced in the ordinary way. 


In order to appreciate Subandhu’s literary accomplishment this 
fact should be borne in mind; and it 1s as unnecessary as it is 
hypercritical either to depreciate or exaggerate his merits unduly. 
It should be conceded that, in spite of its fancy, pathos and senti- 
ment, Subandhu’s work is characterised bv an element of mere 
trick which certainly impairs its literary value; but it should not 
be assumed that it is a stupendous trifle, which enjoyed a fame and 
influence disproportionate to its worth. Bana is doubtless a greater 
poet and can weild a wonderful spell of language, but Subandhu’s 
methods and manner of story-telling do not differ much from those 
of Bana, and conform to the general scheme of the Prose Kavya. 
But for his excessive fondness for paronomasia, Subandhu's style 
and diction are no more tyrannically mannered than those of Bana ; 
and parallelisms in words and ideas have been found in the respec- 
tive works of the two poets. It is true that Subandhu's glittering, 
but somewhat cold, fancy occupies itself more with the rhetorical, 
rather than with the poetical, possibilities of his subject; but 
making allowance for individual traits, one must recognise the same 
technique and paraphernalia in both Subandhu and Bana. They 
deal with the self-same commodities ; and if richness of vocabulary, 
wealth of description, profusion of epithets, similes and conceits, 
and frequency of learned allusions are distinctive of Subandhu, they 
are also found in Bana. Whatever difference there is between the 
two romancers, it is one not in kind but in degree. 


It would appear, therefore, that both Subandhu and Bana exhihit 
in their works certain features of the Sanskrit prose narrative which, 
being of the same character, must have belonged to the general 
literary tendency of the time. The tendency is not so apparent in 
Dandin, but in Subandhu and Bana it is carried to its extreme ; and 
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we find, more or less, a similar phenomenon in poetry, as we pass 
from Bharavi to Magha. It is, however, a facile explanation which 
puts it down to incompetence, bad taste or queer mentality ; the 
question has a deeper historical significance, perhaps more in prose 
than in poetry. Louis H. Gray calls attention to certain stylistic 
similarities between Subandhu’s Vdsavadatta and Lyly’s Eupheus ; 
but,if there is any point in drawing a parallel, it lies precisely in 
the fact that the work of the Sanskrit stylist, like that of the 
Elizabethan mannerist, is a deliberate attempt to achieve a rich, 
variegated and imaginative prose style, although like all deliberate 
attempts it is carried to fantastic excess. The ornate and fanciful 
style tends to the florid and extravagant, and needs to be restrained 
and tamed ; but the plain style inclines equally towards the slipshod 
and jejune, and needs to be raised and inspired. The plain style, 
evidenced in the Pafcatantra, is indeed well-proportioned, clear 
and sane, and is suitable for a variety of literary purpose, but it 1s 
ill fitted for fanciful, gorgeous or passionate expression ; it is con- 
stantly liable, when not used with something more than ordinary 
scholarship and taste, to degenerate into commonness or insipidity. 
Neither Subandhu nor Bana may have evolved a properly ornate 
style, suitable for counteracting these perils and for elevated 
imaginative writing, but their inclination certainly points to this 
direction. Itis not the rhetorical habit in these writers which 
annoys, but their use of rhetoric, not in proportion, but out of 
proportion, to their narrative, description, idea or feeling. Perhaps 
in their horror of the commonplace and in their eagerness to avoid 
the danger ot being dull, they proceed to the opposite extreme of 
too heavy ornamentation, and thereby lose raciness, vigour and 
even sanity ; but for this reason the worthiness of their motive and 
the measure of success which they achieve should not be missed 

We have an interesting illustration here of what occurs everywhere, 
namely, the constantly recurring struggle between the plain and 
the ornate style; but in trying to avoid plainness, these well- 
meaning but unbalanced writers practically swamp it with meaning- 
less ornateness, by applying to prose the ill-fitting graces and 
refinements of poetry. The gorgeous standard, which they set up, 
is neither faultless nor easy to follow, but it 1s curious that it is 
never questioned for centuries. Itisa pity that their successors 
never realise their literary motive, but only exaggerate their 
literary mannerisms. It was for the later writers to normalise the 
style by cutting down its early exuberant excesses, but it is strange 
that they never attempted to do so. Perhaps they fell under the 
fascination of its poetical magnificence, and were actuated by 
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the theory which approximated prose ‘to poetry and affiliated the 
prose Kavya to metrical. There has never been, therefore, in the 
later history of Sanskrit prose style, a real ebb and flow, a real 
flux between maxima and minima. It is for this reason perhaps that 
the perfect prose style, which keeps the golden mean between the 
plain and the ornate, never developed in Sanskrit. 


There is, thus, no essential difference of literary inspiration 
between Subandhu and Bana; only, Subandhu’s gifts are often 
rendered ineffectual by the mediocrity of his poetic powers. There 
is the samencss of characteristics and of ideas of workmanship, but 
while Subandhu often plods, Bana can often soar. The extreme 
excellence, as well as the extreme defect, of the literary tendency, 
which both of them represent in their individual way, are, however, 
better mirrored in Bana’s works, which reach the utmost limit of 
the peculiar type of the Sanskrit prose narrative. 


c. Banabhatta 


In the first two and a half chapters of his Harsa-carita and in 
the introductory stanzas of his Kaédambari,* Banabhatta gives an 
account of himself and his family as a prelude to that of his royal 
patron. He was a Brahman of the Vatsydyana-gotra, his ancestry 
being traced to Vatsa, of whom a mythological account is given as 
the cousin of Saradvata, son of Sarasvati and Dadhica. In the 
family was born Kubera, who was honoured by many Gupta kings, 
and whose youngest son was Pasupata. Pasupata’s son was Artha- 


pati; and among the many sons of Arthapati, Citrabhanu was Bana’s 
father. They lived ina place called Pritikiita on the banks of the 


Hiranyabahu, otherwise known as the river Sona. Bana’s mother 
Rajyadevi died while he was yet young, but his father took tender 
care of him. When he was about fourteen, his father died ; and in 
the unsettled life which followed, Bana wandered about from place 
to place, mixed in dubious company, acquired evil repute as well 
as rich experience, returned home and lived a life of quiet study. 
He was summoned to the presence of King Harsavardhana, ostensi- 
bly for being taken to task for his misspent youth, at his camp near 
the town of Manitara on the Ajiravati. He was at first received 


39. The accounts agree, except in one omission, namely, the name of Bana’s 
great-grand-father, Padsupata, is not found in the Kddambari. For a recent 
summary of all relevant questions relating to Bana and his works, as wel] as for a 
full bibliography, see A. A. Maria SHARPE, 28274 "5 Kadambari, Diss. (त्वि, V. de 
Viaamsche, Leuven 1937), pp. 1-108, which also contains a Dutch trs. of the 
work, with indices and concordances. 
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with coldness, but afterwards with much favour.*° After some time, 
on a visit home, Bana was requested by his relatives to speak of the 
great king. He began his narrative, after having warned his 
audience of his inability to do full Justice to his theme. The story 
is told in the remaining five Ucchvasas, but it is left unfinished. 
It was possibly never his intention to offer a complete account ; for 
he tells us that even in a hundred lives he could not hope to recount 
the whole story of Harsa’s mighty deeds, and asks his audience if 
they would be content to hear a part.’ 

The value of the important metrical preface to the Harsa-carita®*® 
which speaks of the famous literary predecessors of Bana, is well 
known. The story begins witha description of Sthanvigvara and of 
the glorious kings, sprung trom Puspabhiti, from whom 15 descend- 
ed Harsavardhana’s father, Prabhakaravardhana. Harsa’s_ elder 
brother is Rajyavardhana ; and his sister रिद] था is married to 
Grahavarman of the Maukhari family of Kanyakubja. Then we have 
a more brilliant than pathetic picture of the illness and death of 
Prabhakaravardhana, whose queen Yasomati also ascends the funeral 
pyre, of the return of Rajyavardhana from his successful campaign 
against the Hiinas, and of bis reluctance to ascend the throne. But 
before Harsacould be installed, news reaches that the king of 
11219९१ has slain Grahavarman and imprisoned RajyaSri. Rajyavar- 
dhana succeeds in defeating the Malava king, but he is treacherously 
killed by the king of Gauda. Harsa’s expedition to save his sister 
follows, but in the meantime she escapes from prison and is rescued 
by a Buddhist monk. The story abruptly ends with the meeting of 
Harsa and Rajyasri while the tale of her recovery is being told. The 
work gjveés us nothing about the later career of Harsa, nor any in- 
formation regarding the later stages of Bana’s own life. 





40. Itis not known at what stage of Harsa’s career Bana met him. It is 
assumed that Bana was fairly young when Harsa in his greatness patronised him, 
and that there 1: no reason to presume that Bana wrote in the early part of Harsa’s 
reign, which ended in 647 a.p. Bana never alludes to troubles of poverty among 
other troubles he mentions in Ucchvisa i, and we are also told that he inherited 
wealth from his ancestors. He acknowledges gifts from his patron, but there is 
nothing to support the legend that he sold some of his literary works to Harsa. 

41, The earliest quotation from Bana, though anonymous, occurs in Vimana’s 
Kavyalamkara (2nd half of the 8th century) v. 2. 44, anukaroti bhagavato narayana- 
sya (= Kddambari, ed. PETERSON, p.6). In the middle of the 9th century, Bana 
and his two works are mentioned by Anandavardhana in his Dhvanydloka (ed- 
NSP, pp. 87, 100, 101, 127). 

42. Ed. A. A. FUEHRER, with comm. of Samkara, Bomb, Skt. Ser., 1909 ; ed. 
K. 2, Paras, with same comm., NSP, Bombay 1892 (5th ed. 1925) ; ed. P. $, Kang 
(without comm. but with notes etc.), Bombay 1918. 78, into English by E. B. 
CowELt and F. W. Thomas, London 1897. 
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The Harsa-carita has the distinction of being the first attempt 
at writing a Prose Kavya on an historical theme. Subandhu’s 
V G@savadatta, as well as Bana’s other prose narrative, the Ka@dambari, 
deals with legendary fiction, and everything is viewed in these 
works through a highly imaginative atmosphere. The Harsa-carita 
is no less imaginative, but the author takes his own sovereign as his 
hero and weaves the story out of some actual events of his career. 
In this respect it supplies a contemporary picture, which, in the 
paucity of other records, is indeed valuable ; but its importance as 
an historical document should not be overrated. The sum-total 
of the story, lavishly embellished as it is, is no more than an 
incident in Harsa’s career ; and it cannot be said that the picture is 
either full or satisfactory from the historical point of view. Many 
points in the narrative, especially the position, action and identity 
of the Malava and the Gauda kings, are left obscure ; and the gor- 
geously descriptive and ornamental style leaves little room for the 
poor thread of actual history. Even if the work supplies pictures- 
que accounts, into which the historian may profitably delve, of the 
actualities of life in camp and court and in monastery and village 
retreat, of military expeditions, and of social and religious observ- 
ances and practices, we learn very little indeed of the political 
facts of the great emperor’s reign as a whole. 

It is clear that Bana writes his Harsa-carita more as a romantic 
story than a sober history of the king’s life, and stops when he is 
satisfied that his Muse has taken a sufficiently long flight. The 
ter ‘Historical Kavya’, which is often applied to this and other 
works of the same kind, 15 hardly expressive ; for, in all essential, 
the work is a Prose Kavya, and the fact of its having an historical 
theme does not make it historical in style, spirit and treatment. 
The reproach that India had little history and historical sense is 
perhaps not entirely just, but India was little interested in histori- 
cal incident as such, and never took seriously to chronicling, much 
less to what is known as history in modern times. The uncertain- 
ties of pre-history, therefore, have continued in India to a compara- 
tively late period. It is also important to note that the idea of 
evolution is in the same way scarcely recognised in the sphere ot 
thought and speculation. Perhaps the explanation is to be sought 
in the psychology of the Indian mind, which takes the world of 
imagination to be more real than the world of fact; perhaps we in 
modern times attach too much importance to fact or incident and 
make a fetish of history or evolution. In any case, history had 
little place in the Kavya, which apparently considered the mytholo- 
gical heroes to be more interesting than the actual rulers of the day. 
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Even when a real personage is taken for treatment, as in the case of 
Harsa, he is elevated and invested with all the glory and some of 
the fiction of the mythological hero. The Sanskrit theory of art 
also, in its emphasis on imaginative and impersonalised creation, 
encouraged abstraction, admitted belief in magic and miracle, and 
had little feeling for the concrete facts and forces of human nature 
and human life. The same spirit, which tended against the creation 
of a vigorous and sensitive drama, stood also in the way of clear and 
critical historiography. ‘The poets who, like Bana, write on an 
historical theme, never claim merit as historians, but conceive their 
duty to be that of a poet. It would not be proper, therefore, to 
attach the qualification ‘historical’ to what is essentially a Kavya. 

The imposition of keeping even within the semblance of fact is 
absent in the Kddambari, which is an entirely imaginative creation, 
but which, like the Harsa-carita, is also left unfinished. It was, 
however, death which cut off the work ; and we are told by Bana’s 
son, Bhiisana,** that he wrote the latter part, not out of literary osten- 
tation, but as a task of filial duty. Wedonot know in what way 
Bana himself would have rounded off the inherent difficulties of 
the remainder of the plot, but the inferiority of the supplement is 
generally admitted. It gives the impression of introducing com- 
plexities, hut there is also an anxiety of bringing the story to a 
somewhat hurried close. ‘The command over the ornate style and 
diction is undoubted, and the son possesses some of the excellences 
of the father ; but to the mannerisms of the father, which are often 
exaggerated, are added a few peculiar to the son. 

The storv of the Addambari,“ which deals with the lives and 
loves 01 twa heroes, each of whom is reborn twice, is too well 
known to require a detailed summary here. But it is noteworthy 
that Bana’s portion of the composition stops even before the theme 
is properly developed. It introduces the Candala maiden and her 
speaking parrot into the court of Sidraka and puts the entire narra- 
tive in the mouth of the parrot.” Apart from absurdity of the device, 


43. In some Mss, (e.g. STEIN Jammu, Cat., Bombay 1894, p. 299) he is called 
Pulina or Pulinda. Dhanapala in his Tilakamafijari (pref. st. 26) seems to suggest 
that Pulinda was the name. 

44. Ed. 7. PErerson, Bomb. Skt. Ser., 1882 ; ed. ए. V. Kang, Bombay 1920 
(3rd ed. 1921), Parvabhaga only ; ed. K. P. Paras, with comm. of Bhanucandra 
and Siddhacandra, NSP, Bombay 1890 (7th ed. revised by $. L. PANSHIKAR 1928). 
Engl. trs. C. M. Rippinc, London 1896. Summaries cf the story will be found 
in these editions. One of the earliest editions is that by MaDANA MOHANA 
Tarkalamkara, Sanskrit Press, Calcutta, 1850. 

45. The role of the parrot in story literature is discussed by L. H. Gray, 
WZKM, xviii, 1904, p. 42. 
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it is noteworthy that the old method of emboxing tale within tale 
is also retained ; for the parrot’s tale includes that of the sage 
Jabali concerning Candrapida and Vaisampayana, along with the story 
told by Mahaégveta of her love for Pundarika. After the meeting of 
Candrapida with Kadambari, whose entrance into the story is too 
long delayed, and his hurried return to Ujjayini, Bana’s work ends 
abruptly with the welcome news which Patralekha brings to him of 
Kadambari’s assurance of love. It is clear that, like Spenser, Bana 
conceived of too large a plan and never lived to finish it. The plot 
is only begun but hardly unfolded. It is completed ingeniously 
enough by his son, but we have no means, except from scattered and 
uncertain hints in the narrative itself, of knowing whether Bana 
wanted to develop it with all its later bewildering turn and confu- 
sion of curses and changing personalities of reborn heroes. Half- 
told as the tale is by him, we cannot be sure if he meant Sidraka, 
the hearer of the story, but a redundant figure at the outset, is to 
become the real hero in the end as the reborn Candrapida, who in 
his turn is to be the moon-god in his former birth, or whether 
Vaigampayana is to turn out as the transformed parrot itself 
recounting the tale; for these elaborate intricacies occur in the 
second part of the work. This important fact is ignored when one 
criticises Bana for his hightly complex plot and charges him with 
deficiency of constructive power. The striking parallelism of the 
story of the Kadambari to the much humbler one of King Sumanas 
(or 91121288), narrated in the two Kashmirian versions of the 
Brhatkatha,* may suggest that Bana may have wanted to utilise the 
motif of curse and rebirth; but there is no certainty that this 
story was contained in the original Brhatkathd, and even if it were, 
it would be useless to speculate whether Bana would have utilised 
the motif in the same way as we have it now. The complications of 
the plot, as developed in Bhiisana’s supplement, can hardly be 
inferred from the dry bones of the much simpler and less refined 
original, occurring in late versions of the Brhatkathad, which has a 
somewhat different denouement and which attaches degrading forms 
of birth to the heroine Mandarika and her father, on the rather 
frivolous ground of a curse proceeding from wild grief in the one 
case and repentance for pronouncing the curse in the other. 


That the method of emboxing tales can be carried to a confus- 
ing extent is seen in the arrangement of Somadeva’s Kathd-sarit- 








46. Somadeva’s Kathd-sarit-sdgara, x. 3 (TAWNEY’s trs., Calcutta 1884, 11. p. 
177 ; the whole passage is reproduced in PETERSON’s introd. to the Kddambari, 
pp. 84-95) ; Ksemendra’s Brhathkathd-ma7fijari, xvi. 185f. 
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sdgara, where, often with an insignificant framework, we have A’s 
account of B’s report of C’s recounting of D’s relating of what E 
said, and so forth, until we have the disentangling of the entire 
intricate progression or until reversion to the main story, which the 
reader in the meantime probably forgets. The form is not ill 
suited to a succession of disconnected tales, as in the Paficatantra, 
where they are narrated generally by the characters of the frame- 
story or of the inset stories. There is further improvement in the 
Dasakumdra-carita, where their several experiences are narrated, 
with a semblance of realism, by the princes themselves in the first 
person, and in the Vetdla-pancavimsatt, where all the separate tales 
are connected to serve one main purpose. Inthe Kddambari, the 
old machinery is adapted, with a clever plan, to the conditions of 
the complex narrative. The device of firsthand narration is made 
an essence of the form ; for the inset stories explain matters which 
the main narrator could not himself know and which each subsidiary 
narrator is allowed to describe as coming within the scope of 
personal experience. The main narrative here is not recounted by 
the hero, but in effect by the sage Jabali, who is supposed by his 
insight to know vividly what he relates, and who can describe 
freely and objectively ; but each of the minor narratives, like that 
of Mahasveta, gives effective expression to intimate knowledge and 
feeling, and is made essential to the development of the plot. 

The denouement, as developed by Bhisanz, is sometimes 
criticised as flat. To acertain extent, this is true; but, making 
allowance for the device of curse and rebirth common enough in 
folk-tale,*' one should admit that there is an element of surprise in 
the discovery at the end that Siidraka, who is only the listener to 
the story, is himself the real hero, who had loved in vain in two 
lives, and whose listening to the story is a necessary condition of 
the re-awakening of his love for Kadambari and of bringing his 
second life to an end by his revived longing for reunion. As a 
rule, the romance-writers, like the poets, are rather poor inventors 
ot plot, and make use of all the paraphernalia of conventional story- 
telling, as well as the fantastic ornateness of an over-worked diction ; 
but there is more arrangement, progress and interest in Bana’s 
narrative than in Subandu’s; and, in spite of the complexes of past 
and present lives, there cannot be much doubt that the threads of 








47. See L. H. GRAY, op. cit., p. 53f. Gray cites an instance from the story 
of Arthap4la in the Dasukumdra-carita, where there is a hint, not fully developed, 
of a very complex scheme of three incarnations involving six persons. It is 
noteworthy, however, that it is Bana’s heroes, and not heroines, who undergo 
three rebirths each. 


27 


THE PROSE KAVYAS OF DANDIN, SUBANDHU AND BANA 139 


the stories of the loves of the two maidens, which form his main 
theme, are skilfully mterlaced. 


The chief obstacle to our appreciation of Bana’s constructive 
gift, however, is his weakness for elaborating the tales, by dwelling 
too much on details, in a style which draws prose and poetry 
together in an unnatural alliance. The lack of proportion is due 
partly to largeness of handling, and partly to a prodigal imagination 
which prefers lawless splendour to decent insipidity. But the 
sense of proportion is the very foundation of style and treatment. 
There is no need, for instance, to lose sight of the narrative in a 
lavish description of Ujjayini, of Sukandsa’s palace, of the Vindhya 
forest and hermitage, of the temple of Candika, of night and moon- 
rise, all of which give us wonderful word-pictures, no doubt, but 
most of which are certainly overdone. Bana’s power of observation 
and picturesque description, his love of nature, his eye for colour 
and ear for music, the richness of his fancy and his wealth of words, 
are excellences which are unquestioned; but they are seldom 
kept within moderate bounds. His choice of subject may be good, 
but his choice of scale is fatal. The readiness of his resources is 
truly astonishing, but the exaggeration often swamps the reality of 
his pictures. The description of Ujjayini, for instance, is too 
extravagant in its terms to give us a vivid notion of what it actually 
was in his time. The delineation of Mahaéveta’s beauty is too 
undiscriminating in its heaping of metaphors and epithets to present 
a convincing visual picture. Nor are absurdities excluded in 
matters of detail. The physician, a youth of eighteen, who attends 
upon the dying Prabhakaravardhana, is so fanatically attached to his 
king that he must also burn himself on the funeral pyre on his 
patron’s death. It is not that Bana’s imageries lack visualisation 
and proper phrasing; Bana can be forcible and direct when he 
chooses ; the sense of humour is not altogether wanting in his 
picture, for example, of the Dravida ascetic, or in his description 
of Skandagupta as having a nose as long as his sovereign’ ऽ pedigree ; 
the advantage of contrast is utilised in the characterisation of the 
pairs of lovers ; all this and more is admitted. But the censure 15 
just that Bana allows no topic to pass until he can squeeze no more 
out of it. Whether in description or in speeches of lamentation 
and exhortation, no possible detail is missed, no existing variety of 
synonymous epithets omitted, no romantic symbolism and conceit 
overlooked, nor any brilliant rhetorical device ignored. 


It is clear that Bana’s evident relish in this extended and over- 
ostentatious method is a hindrance not only to vigorous narrative, 


28 


140 8, K. DE 


but also to the realities of sentiment and character. Comments 
have been made, not unjustly, on the shadowy nature of his per- 
sonages, some in their second and even third birth, and their 
exaggerated sentiments. But, making allowance for aberrations 
inevitable in a rich and exuberant talent, it should be said that 
Bana’s power of characterisation or delineation of sentiment is not 
entirely divorced from reality. The world he depicts is removed 
in time and character, but not in appreciation and sympathy, from 
our own. The tale is strange, as also its manner of telling, but the 
element of marvel and magic is a recognised concomitant of the 
popular tale and need not of itself diminish its value as a romance, 
any more than the imaginative character of Spenser's Faery Queene 
impairs its interest as a poem. The scene is laid as much in 
Kadambari’s home, situated beyond the Himalayas and peopled by 
Gandharvas and Kinnaras, as in Ujjayini where Candrapida’s very 
human father Tarapida and his practical minister Sukanasa hold 
court in royal splendour. The world of fancy is conceived as 
vividly as the world of humanity ; but the whole unreal machinery 
fades away when we are brought face to face with a tale of human 
love and sorrow, set forth in its idyllic charm as well as in its depth 
of pathos. It cannot be denied indeed that these old-time 
romancers are not always good at assessing the fine shades of human 
conduct ; they see life as an affair in which black is black and white 
is white, black and white seldom merge in dubious grey. Bana 
attempts to infuse some diversity of colouring into his Patralekha 
and his 5६81383, but they are too fine to be life-like. His two 
heroes are endowed with nobility, courtesy, devotion and charm, 
but they give the impression, more or less, of broad types of 
charactef ; they are hardly human beings. All this must be frankly 
admitted. But it must also be admitted that Bana possesses a 
wonderful insight into the currents of youthful passion and virgin 
modesty, in their varying impulses of joy and grief, hope and 
despair ; and this forms the pith of his work in its surrounding 
embroidery. It is perhaps for this reason that he is more success- 
ful in delineating his two heroines. The maidenly love of Kadam- 
bari, with its timid balancing of the new-born longing and cherished 
filial duty, is finely set off by the pathetic fidelity of the lovelorn 
Mahasveta, awaiting her lover for long years on the shores of the 
Acchoda lake. If they are overdressed children of his poetic 
imagination, his romantic ideas of love find in them a vivid and 
effective embodiment ; they are no less brilliant types, but they 
are at the same time individualised by the sharpness of the 
impression. 
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Indeed, the chief value of Bana’s unique romance lies, not in 
its narrative, nor in its characterisation, nor in its presentation, but 
in its sentiment and poetry. In this extraordinary tale Bana gives 
US a poetic treatment, in two different ways, of youthful love, 
having its root not only in the spontaneous emotion of this life, 
but in the collective affection of cycles of existence, in what 
Kalidasa and Bhavabhiti describe as friendship of former births 
firmly rooted in the heart. It is a study of the poetic possibilities 
of the belief in transmigration ; it conceives of a longer existence 
which links the forgotten past and the living present in bonds of 
tender and unswerving memories. If love in this work moves in a 
strange and fantastic atmosphere of myth, folk-tale and romance, 
the unreality of the dream-pageant acquires a vitality and interest 
from the graceful and poetic treatment of the depth and tenderness 
of human love, chastened by sorrow and death, enlivened by 
abiding hope and faith, and heightened by the touch of an intrepid 
idealism. And the extravagance of its luxuriant diction is perhaps 
a fit vehicle for this extravagantly romantic tale of love. 


There are some critics, however, who on formal grounds would 
deny to Bana a high rank as a prose writer; and the classic 
onslaught of WEEER® has been repeatedly quoted. The charge, in 
brief, is that Bana’s style and diction suffer from the vices of an 
unduly laboured vocabulary, syntax and ornamentation. His prose 
has been compared to an Indian jungle, where progress is rendered 
impossible by the luxuriant undergrowths, until the traveller cuts 
out a path for himself, and where wild beasts lie in wait for him in 
the shape of recondite words, far-fetched allusions, vast sentences, 
undiscriminated epithets upon epithets in a multitude of aggressive 
compounds, and a whole battalion of puns, similes, hyperboles, al- 
literations and assonances. His erudition, it is complained, is heavy 
in its outrageous tendency to overloading and subtlety; his sense of 
proportion is faulty in its excessive use of literary embellishments 
and in the construction of really enormous sentences, in which the 
verb or the subject is held over to the second, third, nay, even to 
the sixth page of print, all the interval being filled with more 
dazzling than illuminating series of phrases and phrases upon 
phrases ; his weakness for play upon thought or word is incessant 
and irritating ; he is dominated by the perverse desire of producing 
the graces of poetry in prose; the grandeur of his style is 
ponderous and affected and often falls into the grandiose,—in fact 


48. In ZDMG, 1853, quoted by PETERSON, op. cit., introd. p. 38. On this 
romance, see WEBER, Indische Streifen, i, pp. 308-386 
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he has all the worst faults of verbal and mental bombast which can 
characterise a prose writer. While some measure of imperfect 
sympathy may be suspected in this unqualified denunciation, there 
is a great deal in this view which is Justifiable. But it should not 
be forgotten that richness of vocabulary, wealth of description, 
frequency of rhetorical ornaments, length of compounds and ela- 
borateness of sentences, a grandiose pitch of sound and sense, are 
common features of the Prose Kavya; and in this respect Bana is 
perhaps less reprehensible than Subandhu, whose unimaginative 
stolidity aggravate, rather than lessen, the enormity of the 
blemishes. The author of the Kavyadarsa asserts that a profusion 
of compact compounds is the very life of Sanskrit prose, and that 
paronomasia is the very soul of poetic figures; this dictum is 
exemplified only too well by these writings. Whether Bana felt 
himself fettered by the literary cannons of the rhetoricians, or 
whether these fetters themselves were forged on the model of the 
works composed by himself and his compeers, is a question which 
need not be discussed here ; but it must be admitted at once that 
in Bana’s romance, floridity, subtlety and horror of the obvious get 
altogether the upper hand, as compared with succintness, simplicity 
and directness. That Bana can write with force and beauty and 
achieve considerable diversity of style has been pointed out by his 
apologists, but this cannot be taken as his general practice. He 
can seldom write without elegancies, and his manner has a tendency 
to degenerate into mannerism. He is often unable to condense in 
a terse phrase the force of concentrated passion, but he dilutes its 
strength by diffusing it into graceful and sonorous periods. All 
thi¢ and even more cannot be denied. Bana is not faultless; he is 
indeed very faulty. But all this should not lead us to compare his 
works with those of Dandin, which are differently conceived and 
executed, nor emphasise points in which he ts obviously deficient. 
We should judge him on his own merits, and not by any standard 
which he does not profess to follow. It is useless to expect things 
which he does not aim at, but it is necessary to find out in what he 
is truly efficient. 


It seems strange that one should be capable of denying the 
splendour of Bana’s prose at its best. It is eccentric, excessive 
and even wasteful, but its organ-voice is majestic in movement and 
magnificent in volume and melody. It would often seem that the 
nobly wrought diction moves along in its royal dignity and in its 
panoroma of beautiful pictures, while the poor story lags behind in 
the entourage and the humble sentiment hobbles along as best as it 


31 


THE PROSE KAVYAS OF DANDIN, SUBANDHU AND BANA 143 


can. But it should not be forgotten that it is mainly by its wonder- 
ful spell of language and picturesqueness of imagery that Bana’s 
luxuriant romances retain their hold on the imagination, and it is 
precisely in this that their charm lies. It is an atmosphere of 
gracious lunar rainbows rather than that of strong sunlight. No 
one denies that Bana’s prose is useless for average purposes, but 
the question is whether it suits the purpose for which it is intended, 
whether the high-flown style is able to shape the rough stones of 
popular literature into gems of romantic beauty. It may be said 
that a more terse and simple style would have been appropriate for 
his account of King Harsa, but the work, as we have already said, 
should be taken more as a Prose Kavya than as an historical pro- 
duction, more as a stupendous panegyric than as a real biography. 
Still more should the Kddambari be taken as a gorgeous and 
meandering tapestry work, in which an over-fertile fancy weaves 
endless patterns of great but fantastic beauty. It is conceded that 
prose in its norma) proportion is hardly Bana’s natural organ of 
speech, nor is poetry, if one is to judge from his Candi-sataka ; but 
he affects a kind of prose-poetry in which he is unique. If he is 
swayed by the rhetorical passion of the Sanskrit poets, he is not 
merely rhetorical ; if he writes long sentences, his sentences are 
seldom obscure ; if he has a fondness for epithets and compounds, 
they are not always devoid of vividness, harmony and stateliness. 
Bana is neither an imaginative recluse, nora lover of the abstruse 
and the difficult, but he has an undoubted gift for the picturesque, 
the tender and the pathetic. He has arare mastery over a certain 
gamut of feeling and fancy, but his prettiness or succulence never 
lack dignity or become nambypamby. In spite of their long-drawn- 
out brilliance and overwhelming profusion, his elaborate sentence- 
pictures are seldom wanting in the variety, swing and cadence of 
balanced phrase. Bana has an amazing command over words and 
an irrepressible talent for melodious and majestic phrase; but he 
is not so much a creator of words and phrases as an architect of 
sentences and paragraphs. Inthe combination of pictorial effect 
with the elegance and splendour of word-music, they form an 
unparallelled series of vignettes of astonishing lavishness. Bana 
would be monotonous and tiresome to one who determines to plod 
doggedly through the whole work, but he is attractive if attention 
is confined at a time to the marvellous richness of his fancy revealed 


in one or two of his delightful episodes or descriptions. Bana 

pours out the whc le farrago of his ideas, and has a provoking, and 

sometimes meaningless, habit of heaping them up in the enormous 
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mass of a single sentence. He is verbose, not in the sense that he 
takes many words to express an idea, but in the sense that he gives 
expression to a multitude of ideas where a few would suffice. He 
is always in the danger of being smothered by his own luxuriance. 
Indeed, Bana’s work impresses us by its unfailing and unrestrained 
wealth of power; we have not an abundance, but ariot. It is use- 
less to seek a motive behind his work, a sobriety of judgment and 
workmanship; what we have here is the sheer delight of voluminous 
expression, the largeness of tumultuous fancy, and the love of all 
that is grand and glorious in fact or fiction. 
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The Arthaguna ‘“Slesa” 
By 


C. R. DEVADHAR, Poona 


Vamana, in his Kdavydlankdva, enumerates and defines ten 
° Arthagunas’’ whose names are identical with those of the 
° Sabdagunas ’’ treated of in the previous section (III. 1). Among 
these is Slesa defined and explained thus :— 


घटना WT: । 
मकौ टिस्या नुर्बणत्वोपपत्तियोगो घटना | स शेषः | 


After illustrating it by means of the well-known verse from 
Amaru “ दषटरुकासन ^ * etc., he remarks 


शृद्रका दि विरचितेषु प्रबन्धेषु अस्य भूयान्‌ प्रपञ्चो 34a | 

That we find an extensive use of this feature in the works of 
Siidraka and others.”’ It is to this remark that BHATTANATHA 
SWAMIN makes a reference in his article in the /ndian Antiquary 1916 
(p. 193) on the 21888 problem, when he says that Vamana praised 
Stidraka and not Bbasa for his skill in developing plot and hence 
Vamana knew the Mrcchakatika of Stidraka, and not the Cdrudatta 
of Bhasa. 


Georg MORGENSTIERNE, however, takes exception to this obser- 
vation on the ground that Vamana is not at all speaking of the plot 
here, but only of the ‘‘Arthaguna’’ Slesa. But what exactly is this 
‘‘Arthaguna’’ Slesa, whether it isnot a mere peculiarity of plot- 
construction, and if so, whether BHATTANATHA SWAMIN 15 not Justi- 
fied in making the remark, are questions which deserve to be 
critically looked into, since an answer to them will positively 
advance the inquirer towards a solution of the vexed problem of the 
relation between the Clay Cart and the Carudatta. 


Let us, therefore, first understand the definition of Slesa as 
given by Vamana. Slesa (Coalescence), he says, is acombination or 
commingling (रना). He explains घटना as क्रमकोटिस्यानुख्बणस्वोपपत्तियोगो 
घटना | and cites the following verse from Amaru in illustration :— 

सनसंस्थिते प्रियतमे पश्चादुपेत्यादरा-- 
देकस्या नयने निमील्य विहितक्रीडा नुबन्धच्छलः | 
इष क्रितकन्धरः ages: प्रमोह्सन्मानसा- 
मन्त सलसस्कपोरुफरूकां धूर्तोऽपरां चुम्बति ॥ 
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` * On seeing two of his most beloved girls seated side by side, 
the cunning lover came up from behind, and under the pretence of 
sportive dalliance closed with his hands the eyes of one of them and 
then twisting his neck a little kissed the other whose heart was 
over-flowing with love and whose face was flushed with suppressed 
smiles. ` ' 

Despite slight divergences all rhetoricians seem to be in agree- 
ment with regard to the meaning of the word घटना ; and they hold 
that Vamana’s Slesa is nothing more than cleverness in the arrange- 
ment of facts or incidents. Unfortunately all of them cite over and 
again the same verse from Amaru and hence no fresh light is shed 
on the question from that invaluable source. 

Vamana’s घटना- क्रमकाटिल्यानुल्बणस्वोपपत्तियोगा घटना । according to 
the commentary Kamadhenu, means a combination of a series of 


actions and ingenuity which by its reasonableness and by its absence 
of any far-fetched representation is conducive to probability. 
( नेत्रनिमीलनादीनां यः na: परिपाटी कोटिव्यं च तयोः अनुल्वणत्वेन उपपस्या 
युक्तया पृच्छाक्षेपरूपतया बाधाभावस्वभावतया च योजनं घटना विवक्षिता।) 
What is meant is there must be a number of ingenious actions 
which contain nothing impossible and are capable of a reasonable 
explanation. 

The author of the Sarasvatikanthabharana defines @Y—as संविधाने 
सुसूत्रता ॥ 1. 78 ; and cites the same verse— द्रैकासन etc. He remarks:- 


अन्रेकासनसंस्थितयोः froaaefaa wer नयनमीरनकैलिकमेणा afgar । 
भन्था तु वदनचुग्बनेन Uefa) सेयं संविधाने सुसूत्रता Sa नाम वाक्याथेगुणः ॥ 
‘Accordingly a clever arrangement of acts or incidents is the 
quality शेष. 
The Kdvyaprakasakara says— 
करमकौरिल्यानुल्बणत्वोपपत्तियोगघटनार्मा शषोऽपि विचित्रष्वमात्रम्‌ । He, like 
Bhoja, holds the view that this is nothing but cleverness in the 


combination of ingenious incidents. 
The Sdahityadarpana 2150 speaks in the same strain :— 


war fafasrararagq—VIIT 16 


शेषः कमकोटिल्यानृल्बणश्वोपपत्तियोगरूपघटनाष्मा । तत्र कमः क्रियासंततिः, 

विदग्धचेष्टितं कोटिल्यम्‌ , अप्रसिद्ध वणेनाविरहः अनुर्बणत्वम्‌ , उपपादकयुक्तिविन्यासः 

उपपत्तिः, एषां योगः सम्मेलने स एव रूपं यस्या चटनायास्तद्रषपः शेषो वेचित्यमात्रम्‌ ॥ 

^" ष is merely strikingness of description. It is a composition 

consisting of a combination of a succession of acts ( क्रम ), cunning- 

ness ( क्रौटिल्य ), absence of extravagance ( अ नुल्बणत्व ) and probability 
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( उपपत्ति ). ‘ Krama’ isa series of actions, ‘ Kautilya’ is ingenious 
behaviour, ‘ Anulbana’ means absence of far-fetched representa- 
tion, while ‘upapatti’ is the adjustment of reasonable circumstances 
conducive to probability. A commixture of these four elements 
forming what is termed ‘ Slesa’ produces only a striking effect. In 
the verse under question ( दष्कासन etc.) the actions are ‘‘ seeing’’ 


and so forth; the cunningness is the paying court to both; an 
absence of extravagance consists here in the natural behaviour ; the 
circumstances conducive to probability are expressed in the words 
¢ ’ 


seated together ’’’, ““having approached from behind ‘* having 
closed the eyes’’ and ‘‘ gently twisting the neck ”’ 


We need not cite the views of Jagannatha or of the com- 
mentators of the Kadvyaprakdsa, or of Hemacandra and others who 
reiterate the view that @Vis nothing but mere cleverness in the 
arrangement of ingenious incidents ( संविधानकभवं व चिव्यमान्रामिदं न 
गुणः|). Visvanatha says that inasmuch as in such an arrangement or 
combination the reader’s attention is engrossed in apprehending 
the probable circumstances mentioned, the enjoyment of the 
flavour (रस ) is postponed in some measure, and consequently there 
is NO positive merit. 


From the foregoing discussion, it will be seen that Slesa, 
according to Vamana and other rhetoricians, is a feature of plot- 
construction. And when Vamana refers to Sitidraka’s works as 
abounding in the use of this device, one naturally turns to the 
Mrcchakatika to examine if the remark is borne out by the evidence 
of that play. A critical investigation of the play reveals the follow- 
ing among many other situations, as envisaging the truth of the 
remark, though it must be admitted that the word AKrama—a 
sequence of actions—requires to be interpreted in a more compre- 
hensive sense, meaning all kinds of acts—including the acts of 
“^ speaking ° and ‘‘ hearing”’ and ‘‘comprehending’’; or rather the 
words क्रम has reference to the dialogue which gradually unfolds the 
sequence of the various acts that develop a dramatic situation. 


Let us consider the foJlowing situations :— 

सस्थानकः-- भावे मावे Tt गब्भदाक्ी कामदेवाअदण॒जाणादो पहुदि are 
दषिदष्वालुदत्ताह भनुरत्ता ण म कामेदि । वामदो तदक घलं | जधा तव मम अ हस्थादो 
mar ण पणिब्भश्दि तथा करेदु भवे | 

faz:—( स्वगतम्‌ ) यदेव परिहरतेभ्यं तदेवोदाहरति qe: | कथं वसन्तसतेनार्य- 
नार्दत्तमनुरक्ता | aE खर्विदमुस्यते रत्नं wa संगच्छत इति । तद्रच्छतु । किमनेन 
मूर्खेण | ( प्रकाशाम्‌ ) काणेलोमातः वामतस्तस्य सार्थवाहस्य गृहम्‌ | 
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संस्थानकः--अध हं | बामदो ART चल | 
वसम्तसेना--( स्वगतम्‌ ) अम्महे, वामदो त्का गोहं लि नं सभ्यं अवरञक्षन्तेण 
वि दुजणेण Safest जेण पिअसङ्गमे पाविद्‌ा। 


Samsthanaka :—But, master, ever since this slave-wench went 
to the gardens of the temple of Kama, she has been in love with 
poor Ciarudatta, and she does not love me. His house is to the 
left. So have a care and let her not give us the slip. 

Vita :—(Aside) Poor fool, he blurts out what he should have 
concealed. So Vasantasené is in love with Carudatta! The 
proverb is right. ^" Pearls go with pearls’’. Well, let her go. I 
have had enough of this fool. (Aloud) Well, bastard, did you say 
the good merchant’s house is here to the left ? 

Samsthanaka :—Yes, his house is to the left. 

Vasantasena :—(Aside) What! If his house is here to my left, 
then the scoundrel, in seeking to harm me has really obliged me, 
inasmuch as he has guided me to my love. 

Here there is a sequence of acts (क्रम); the Sakara expresses his 
fear that Vasantasenad might elude them as they were close to 
Carudatta’s house; the Vita on learning that Vasantasena was in 
love with Carudatta, changes his mind and wants her to escape ; he, 
therefore, makes Sakara reiterate what he had said with a view to 
give Vasantasena a hint, and the latter comprehends it. There is 
cunning ( कोरिल्य ); for it is clear that the clever Vita by making 
Sakadra repeat the sentence वामतः तस्य गृहं wants Vasantasend to 
make good her escape. There is no far-fetched representation in 
this ( अनुल्बणस्व ) and the whole thing is rendered probable by the 
fact that the Sakara is a dolt and blurts out what he should have 
concealed ( उपपत्ति ). 

Here is another scene, where also we come across all the tour 
elements of क्रम, कौटिल्य, अनुल्बणस्व and उपपत्ति. 


सस्थानकः- भावे भावे अण्णेक्नामि वदान्तश्ञेणिअं | 
विरटः-कणेलीमातः अस्ति किंचिच्चिह्नं यदुपरक्षयलि | 
संस्थानकः- भवे भावे किं विअ। 
विटः-- भु षणश्ाब्दे सौरभ्यानुविद्धं माल्यगन्ध चा । 
संस्थानकः--द्युणामि मह्टगन्ध | अन्धनारूपूखिदाप्‌ उण णाक्शिजाष ण yeaa 
पेक्खामि भूषणश्ाद्‌ं | 
विटः-( जनान्तिकम्‌ ) वसन्तसेने- 
कामं प्रदोषतिमिरेण न ददयसे @ संःदामनीव जकदोद्‌रसन्धिलीना | 
त्वां सूचयिष्यति तु माल्यससुद्धवोऽयं गन्धश्च भीर सुखराणि च नूपुराणि॥ 
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श्रतं वसन्तसेने | 
वसन्तस्ेना-( स्वगतम्‌ ) सुदं ae च । ( नाटयेन नृषुराणि उस्सा्यं areas 
चापनीय किचित्परिक्रम्य हस्तेन परामङ्य । ) etc. 

Samsthanaka :—Master, I am looking for Vasantasena. 

Vita :—But is there anything you can track her by, you bastard? 

Samsthanaka :—Like what, master ? 

Vita :—Say—the chime of her ornaments or the perfume of her 
garlands. 

Samsthanaka :—I hear the perfume of her garlands. But my 
nostrils are stuffed so full of darkness that Ido not see the chime 
of her jewels very clearly. 

Vita :—(Aside) Vasantasena | 

It is true that you are not seen in the darkness of the night 
like the lightning veiled in the cloud; but the perfume of your 
garlands, and your tinkling anklets will yet betray you. Do you 
hear me, Vasantasena ? 

Vasantasena :—(To herself) 1 hear and understand. (She removes 
the anklets and garlands and gropes her way.) 

The following situations will be found to be built upon the 
same pattern :— 

माथुरः-( आलोक्य सवितकम्‌ ) अरे विप्यदीवु agi पडिमाशुण्णु Fg! 
( विचिन्त्य ) धुत्त जृदिअरु विष्पदीवेहिं पादेहि ase पवि । 
द्तकरः- ता AYA | 
माथुरः एष्व भोदु | 
( उभौ देवङ्करप्रवेशं निरूपयतः । ्ट्वान्योन्यं सन्ञाप्य ) 
द्तकरः--कध कहमयी afsar | 
माथुरः-अरेणहुण हू । शेरप्पडिमा। ( इति बहुविधं चारयति | संज्ञाप्य च ) 
एव्वं भोदु । एहि जदं किलेम्ह । ( बहुविधं ad क्रीडतः । ) * 
सं वाहकः-( श्यतेच्छा विकारसंवरणं बहुविधं कृत्वा स्वगतम्‌ ) भके 
जाणावि ण कीदशं श्ुमेटुकशिहर्पडणजशण्णिहं set | 
तह वि हु कोहर Age Heat मणं cafe ॥ 
दतकरः-- मम पाठे मम षडे | 
माथुरः--ण F मम WS मम Wes | 
सवाहकः-( अन्यतः सहसोपरष्य ) ग मम TW | 
शतकरः-रुडधे गोहे | 
Mathura—(Looks reflectively)\—Ah | the feet are turned around ; 


and the temple hasn’t any idol. (Reflecting) That rogue of a gambler 
has gone into the temple with his feet turned around ! 
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Gambler—Let's follow him. 

Mathura—All right. (They enter the temple, look about and make 
stgns to each other) 

Gambler—What ! a wooden image ! 

Mdathura—By no means! By no means! It’s stone. (He shakes 
tt in a variety of ways, then makes signs.) Well, let be ; come, let’s 
have agame. (They indulge tn a variety of gambling.) 

Samvahaka—( Striving with all his might to repress the gambling 
fever, aside) I know IJ shall not play, for it would be as well to 
leap down from the summit of Meru as to gamble. And yet the 
rattle of dice charms the mind as the Koil’s song. 

Gambler—My turn! my turn! 

Mathura—No, no { It’s my turn | mine ! 

Samvahaka—(Coming up quickly from another side). Isn't it my 
turn ? 

Gambler—We have got our man. 

सवाहकः--ता कुदा THA | 

माथुरः-- अरे गन्थु कुलु कुलु | 

संवाहकः- एव्वं Hale । ( द्॒तकरमुपर्ण्द्य ) अद्ध ते देमि । wa मे Guz | 

WAST: — एव्वं भोदु | 

स्ाहकः--( सभिकमुपरत्य ) waar गन्थु करेमि । weit मे अञ्जो Faz | 

माथुरः-को TY । एव्वं भोदु । 

संवाहकः-( प्रकारम्‌ ) अज HT तृण AS 

माथुरः- सुकरे । 

संवाहकः-( gaat प्रति ) अद्ध तुए पि gel 

दयतकरः- सुक्क | 

संवाहकः-- सम्पद्‌ गमिरङ्ञ | 

माथुरः-पञअच्छ तं saga | कहि गच्छसि | 

सवाह्कः--पेक्खध Tray area er! wae जेष्व एकाह द्धे गन्थु के | 
MASE ws सुक्क | तष्टवि अवरं शाम्पद्‌ जेव्व ATE | 

Samvahaka—Where can | get the money to pay him? 

Mathura—Well then, you must give surety. 

Samvahaka—I\ have an idea. (Taking the Gambler's hand) | 
will give you half. Forgive me the other half. 
Gambler—All right. 
Samvdhaka—{Going to Mathura)—So | give you surety for a 
half. You might forgive me the other half. 
Mathura—Very well. 1 see nothing wrong in that. 
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Samvahaka—(Aloud) So, sir, you consider half of it paid ? 

Mathura—Yes. 

Samvahaka (To the Gambler)—And you forgave me a half? 

Gambler—Yes. 

Samvahaka—Then I think I will be going. 

Mathura—Pay me my ten gold-pieces. Where are you going ? 

Samvahaka—Look at this, gentlemen, look at this! I just gave 
surety to one of them fora half, and the other forgave me a half. 
And yet he is dunning me, poor helpless me ! 

माधुरः-- अरे wes zeranrfssargaa we वि पाविष्टसि । 
दृदरकः--अरे AG अहं त्वया मागैगत ca ताडितः। श्वौ यदि wage 
arefacafa तदा द्रक्ष्यसि | 

माधुरः--एसु Ifa । 

ददुरकः--कथं द्रक्ष्यसि । 

मथुरः--( प्रसाये चक्षषी ) एव्वं पेक्िस्सं | 

( saat मुरस्य पाना चक्षुषी पूरयित्वा संवाहकस्यापक्रमितुं संका ददाति | 
माथुरोऽक्षिणी निगृह्य भूमौ पतति । संवाहकोऽपक्रामति । ) 

Mathura—Oh, oh, you filthy strumpet’s bastard! But I will 
pay you for this. 

Darduraka— You dolt! 1 was walking along the street, and you 
struck me. Strike me to-morrow in court and I will make you see 
a tew things. 

Mathura—Yes, I'll see. 

Darduraka—How will you see? 

Mathura—(Staring with wide open eyes) 1'11 see like this ! 

[ Darduraka throws dust in Mathura’s eyes, and signals to the 
masseur to flee. Mathura shuts his eyes and falls down. The masseur 
makes his escape. | 

वधमानकश्वेटः--हयमाणहे | आणीदि मए जाणस्थल्के। ware णिषेदेहि 
भञ्जजाणए्‌ Taran safle wx पवहणे । अषिल्युहिअ पुष्फकरण्डञअ निण्णुञ्जाणं 
THT अज्जजा | 

आ्थकः--( जाकण्यै ) गणिकाप्रवहणमिदं बहियांनं च । भवत्वधिरोहामि । ( इति 
स्वैरमुपसर्पति | ) 

वधमानकः --( MEAT) कध णेडलश्चदे । ता आअदा FY MST | भञ्जप्‌ ga 
भरशाकडुआ ager । ता feet जेष्व आलुहवु अज्जभा | ( अआयंकस्तथा करोति । ) 

वधैमानकः--पादुप्फारचाशिदाणं णेउराणं वीशन्सो TK! भरक्षन्ते अ पवहणे | 
बथा तक्केमि areas जञ्जओआप्‌ Sree होदव्वं । ता गच्छामि । ara गोणा जाध। 
( इति परिक्रामति । ) 
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The Slave Vardhamanaka—There now, I have brought the 
cushions. Radanika, tell mistress Vasantasena that the cart is 
ready and waiting for her. Let her get in and drive to the old garden 
Puspakarandaka. 

Aryaka (Listening)—Ah, it is a courtesan’s cart and is going out 
of the town. Good, I will climb in. (He approaches slowly.) 

V ardhamdanaka (Listening)— Ah, the Jingling of anklets! So my 
mistress is come. Mistress, these bullocks are skittish with nose- 
string. Do please climb in at the back. (Aryaka does so.) 

V ardhamanaka—The sound of the anklets that tinkle with each 
step has ceased ; and the cart is heavy. JI am sure the lady must 
have gotin. So I will drive on. Get along, bullocks, get along. 
(He drives forward.) 

Consider the following situation in Act VIII. 

विटः--( स्वगतम्‌ ) 
अस्मत्समक्षं हि वसन्तसेना शौण्डीर्यभावाद्‌ न भजेत AeA | 
तस्मात्करोम्येष विविक्तमस्या विविक्तविश्रम्भरसो हि कामः॥ 

( प्रकाम ) एवं भवतु । गच्छामि | 

वसन्तसेना--( पटान्ते गृहीत्वा ) ण भणामि सरणागद्म्हि | 

विटः-वसन्तसेने न भेतव्यं न भेतव्यं | काणेलीमातः वसन्ततेना तव हस्ते Rava: | 

संस्थानकः--एष्वं | मम हस्थे Tarr orator चिद्‌ । 

विटः-सल्यम्‌ | 

संस्थानकः- ATS | 

fae:—( fafaxcar >) अथवा मयि गते चृष्सो हन्यादेनाम्‌। तदपवारितश्षरीरः 
पक्यामि तावदस्य चिकीर्षितम्‌ ( geared स्थितः ) 

संस्थानकः- भोदु मोडिदशा । अधवा कवडकावडिक ot aren बुद्धखोटे sala 
भोवालिदशलीरे गडिअ Rens भविअ gua weer ता cea वञज्जणाणिसित्तं 
एष्वं दाव avg! ( कुसुमावचय कुवन्नात्मानं मण्डयति । ) व्यू, ary, 
चसन्तकेणिए एहि | 

विटः-अये कामी संवृत्तः | हन्त निद्रृतोऽस्मि । गच्छामि ( इति निष्क्रान्तः । ) 

Vita :—( To himself) Vasantasena is too proud to own her love 
for this imbecile, in my presence. I should leave her here with 
him alone ; for the joys of love can be tasted only in the secrecy of 
solitude. (Aloud) Very well, I am going. 

V asantasena :—(Seizing his cloak) Didn’t 1 throw myself upon 
your protection ? 

Vita :—Fear nothing, Vasantasena. Now, bastard, Vasantasena 
is a pledge entrusted to you. 

Samsthanaka :- 411 right, I will attend to her all right ! 
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८2८८ :—Upon your honour. 
Samsthanaka :—Yes, upon my honour. 
Vita :—(Movtng a little) No, the wretch might kill her as soon 


as Ihave gone. JI will hide myself fora moment and see what he 
intends to do. (Stands apart.) 


Samsthanaka—Good ! 1 1] murder her. But no, this deceitful 
rogue of a Brahmin, this old fox, might conceal himself and might 
play me a trick, like the jackal he is. So I must trick him in this 
way. ( He gathers flowers and adorns himself) Vasantasena, my little 
girl, my love, come. 

Vita :—Ah, he has turned lover. Good, Iam content; I will 
go. (Exit.) 

Here is another. 

ad—aei az मारिदा । ण अजचारदत्तेण | 
संस्थानकः-के ase भणादि | 
wa—( चेरमुदिश्य ) ण एसो साहू | 

संस्थानकः-( जपवा्य सभयम्‌ ) अविदमादिके, अविद्मादिके। कध थावलके 
Qe इं ग मए As! TA क्खु मम sae शक्खी । ( विचिन्त्य ) एव्वं दाव 
Suge । (water) afer भद्यखका हो। TA चेडे इुवण्णचोरिजाए मए गिदे 
पिष्िदै arfet बद्धे अ। ता eas on जं भणादि किं aed Tea) ( अपवारितकेन 
Qzeq कटकं प्रयच्छति | स्वैरकम्‌) पुत्तआ थावरका Aer एदं गेण्हिअ अण्णधा भणाहि | 

स्थावरकः-( गीत्वा ) eau, पेक्खध भटालकाहो | Baron म॑ पलोमेदि | 

संस्थानकः-( कटकमाच्छिद्य ) wt A PINs AM काल्णाष्टो मए बद्धे । 
( सक्रोधम्‌ >) हो चाण्डाला मषु क्खु एशे Rae fsa शवण्णं चोरुअन्ते 
मालिदे पिद्िदे । ता जदि ण पत्तिआभध ता पिदहि दाव पेक्खध। 

चाण्डारो ( दृष््वा ) शोणं भणादि | विडत्ते चेडे किं ण प्पडवदि । 

All :—You murdered her, not the noble Carudatta. 

Samsthanaka :—Who dares say that ? 

All :—(Pointing to the servant) This worthy man. 

Samsthanaka :—(Terrified, to himself) Merciful heavens | Why 
didn’t I chain up this slave Sthavaraka more securely ? Why, he 
was a witness of my crime. (Reflecting) Well, I will do it this way. 
(Aloud) It isa lie, gentlemen. I caught the slave stealing gold, 
and I beat him, struck him, and chained him up. So he hates 
me. Who would believe that he is telling the truth? ( Aside 
to Sthavaraka, offering a bracelet, coaxingly) Here, my_ son, 
Sthavaraka, my slave, take this and say something different. 
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Sthavaraka :—(Takes it) Look, sirs, look, he is trying to bribe 
me with gold ! 


Samsthanaka :—(Snatching the bracelet) That is the very gold for 
the theft whereof I had put him in chains. (Angrily) Yes, Candalas, 
I put him in charge of my gold-chest, and when he stole gold, 1 
struck him and beat him. If you don’t believe it, just look at 
his back. 


Canddlas :—(Seeing) Yes, quite true. And when a servant ts 
branded that way, no wonder he tells lies. 


Here are 2 number of scenes which weave the same pattern. 
As already remarked the word क्रम has to be understood in a very 
comprehensive sense as meaning a series of acts including even 
mental acts, though in some of the scenes, the word can be inter- 
preted in the narrow sense of physical acts. In every one of them 
there is cunning and cleverness (a@fe4); there is nothing extra- 
vagant ( Wqyeaorey ) and consequently the whole scene produces the 
impression of probability ( उपपत्ति ). 


It will be seen that this Arthaguna Slesa is no other than a 
peculiarity of plot-construction ; it is a definite pattern, and its 
repetition in Sidraka’s play is so frequent and so obvious as to 
justify Vamana’s remark that it is an outstanding characteristic of 
Siidraka’s plays. 


One more point before I conclude. In regard to the meaning 
of the word *A—sequence of actions—it is possible that they refer 
to the same agent ( एककवृक ) or different agents ( सिन्नकतृंक ). Whether 
this distinction was intended by Vamana or not is not clear, 
although in the verse cited in illustration एककनवृँंकष्व or सामानाधिकरण्य 
appears to be prominent. Even if this limitation of एककवृकत्व were 
insisted on, it will be found that many of the dramatic situations 
given above will yet reveal the essential features of this quality of 
Slesa; only the various acts of one and the same individual will 
be interposed by the acts of other individuals, since we are dealing 
here with drama in which dialogue and, therefore, an intermixture 
of acts of various individuals, is the essential source of expression. 
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The Anumiti-niripanam of Ramandrayana 
By 


G. V. DEVASTHALI, Nasik 


Going through the Jata Sankara Collection of MSS. deposited 
at present in our College library I came across a curious little work 
named the Anumiti-niripanam—a small work by Ramanarayana who 
has therein tried to give an exposition of the Anumiti (one of the 
four pramanas) and also of the fallacies or the hetvabhasah. This 
little work attracted my attention by the close resemblance it bears 
to the corresponding sections of the Tarka-samgrahaot Annambhatta. 


Little has as yet been said about Ramanarayana, the author of 
the work under notice; and yet looking up in AUFRECHT’s Catalogus 
Catalogorum | was surprised to find more than half a dozen works 
ascribed to him. Inspite of this pretty large number of works to 
his credit, this Ramanarayana has failed to cut a notable figure partly 
because the majority of his works are mere commentaries on famous 
works already commented upon by writers of great fame ; and also 
partly because the two or three independent works he has composed 
are neither very original nor very erudite. And yet the work under 
notice has a peculiar interest for us on account of its close resem- 
blance to the Tarka-samgraha and its utility in adding to evidence 
in favour of an earlier date being assigned to Annambhatta. 


To begin with the works of our author, we find that he has 
written commentaries on five different works. The Tatparya- 
bodhini, his commentary on the Pavicadasi of Vidyaranya has been 
noticed by von Richard Garse in his Tiibingen Catalogue (1865-1899) 
under No. 95. He is also said to have commented on the Vijfdna- 
naukG@, a small work on the Vedanta philosophy ascribed to Sankara- 
carya. We have in the Jata Sankara collection of MSS. in our 
College library a MS. of this commentary together with the text 
which, however, does not give the name of the commentator. 
AUFRECHT has also credited him with a commentary on the 
Bhagavadgita. Besides these there is also another commentary on 
the Rdsa-Pancadhyadyi of the Bhdgavata Purana composed by 
one Ramanarayana who is very probably to be identified with 
the author of of the work under notice. MSS. of this last men- 
tioned commentary have been noticed by Prof. VELANKAR in his 
Catalogue of the Sk. & Pr. MSS. in the 8. B. R. A. Society under 
Nos. 943-44. One more MS. of the same will also be found in 
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the Bhadkamkar Memorial Collection of MSS. now deposited in 
the University Library, Bombay. 

Important for our purpose, however, are our author's commen- 
taries on the Tarka-samgraha of Annambhatta and on the Tativanu- 
samdhana, a Vedantic work composed by Mahadevananda-Sarasvati. 
The date of Annambhatta has not as yet been fixed and the dates to 
which he is referred by different scholars vary between 1600 and 
1700 4.7.: The date of the second of the above mentioned writers 
is, however, fixed by the fact that he wrote his commentary on 
the Visnu-sahasra-ndma in 1694 a. 7. The earliest date, therefore, 
to which we can refer Ramanarayana, who has commented on 
Mahadeva’s work, cannot be earlier than the closing years of the 
seventeenth century or the beginning of the eighteenth century A.D. 

As for the terminus ad quod of our author, the only means we 
have at present to fix it with tolerable certainty is a MS. of his 
work on metres, called the Chandomdala, which is dated Sarnvat 1894 
and is deposited in the University Library, Bombay. Taking both 
these limits into consideration one may say that Ramanarayana must 
have flourished in the latter half of the eighteenth century A.D. 

Now coming to the work under notice we find that it is almost 
an ad verbatim copy of the corresponding portion of the Tarka-sam- 
graha with slight changes here and there and a few additions by way 
of simplification. The only noteworthy innovation introduced by 
our author lies in the examples which he has taken from the Vedanta 
system setting aside the original ones given by Annambhatta. Such 
wholesale incorporation of the work of one writer by another into 
his own can easily warrant us in postulating a period of more than a 
century as separating the two ;’ and in the case under consideration 


1. Dr. BELVALKAR assigns him ‘to the early decades of the seventeenth 
century.’ Cf. Systems of Sanskrit Grammar, p. 50, para 33. According to Prof. 
A. ए. GAJENDRAGADKAR and Prin. KARMARKAR he could not have lived later than 
1700 ५.०. and earlier than the first quarter of the seventeenth century a.p. Cf. Their 
edition of the Tarka-samgraha, Intr. p. ii. Mr. Bopvas places him between 1625 
and 1700 a.p. Dr. WINTERNiTz notes Mr. Bopas’ view and remarks that he must 
be older since a MS. of the Tarkasamgraha is dated 1585, But the Doctor had not 
formed any definite opinion in this connection as is apparent from his remark, 
‘Seine Zeit ist unsicher.’’ (Cf. Geschichte der Indischen Litteratur, Dritter Band, 
p. 477 and n. 1). 

2. Students of Indian Medical Literature may easily be reminded of a simi- 
lar phenomenon in the Cikitsasdrasamgraha (also known by the name of Cikitsa- 
maharnava) of Vangasena, the son of Gadadhara, This Vangasena is said to 
have composed his work in the 11th or the 12th century after Christ; while the 
Rugvimscaya (which is incorporated by Vangasena) is said to have been written 
by Madhavakara in the 8th or the 9th century a.p. (Cf. WINTERNI1TZ, Geschichte, 
ITI, p. 550). 
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this period will have to be still longer when it is borne in mind that 
the two authors involved here are Annambhatta, a southerner and 
Ramanarayana, who is certainly a northerner. Taking into consider- 
ation the probable date of our author arrived at above and also bear- 
ing in mind his relation with Annambhatta as brought to light by the 
work under notice one may be justified in assigning Annambhatta to 
the latter half of the sixteenth century approximately. This con- 
clusion regarding the date of Annambhatta is also borne out by the 
fact that one of the MSS. of his Tarka-samgraha (noticed by A. 
VENIS in a bibliographical note to his edition of the Laksandvali) is 
dated 1585 a.p. and finds further corroboration in the fact that in 
his commentary on the Brahma-Sitra Annambhatta quotes from and 
refers to Nrsimhasrama, who wrote two of his works in 1547 and 
1558 respectively ;* but makes no mention of the voluminous writer 
of the closing years of the sixteenth century, I mean, Appayya 
Diksita or his highly esteemed Parimalaé, a commentary on the 
Kalpataru which, of course, he has referred to and cited more 
than once. 


One more curious circumstance about this work is the promi- 
nent use of the Vedanta doctrines by way of illustrations of the 
various definitions which form its central theme. But these illustra- 
tions far out-weigh the central matter with the result that the reader 
is led to class it among works on the Vedanta (as PETERSON has 
actually done it in his Ulwar Cat. No. 488, Extra. No. 122.) 


As for personal account, our author supplies us with only tew 
details about himself in his Chandomdala or V anaméli-kirtit-chando- 
mala. Raja Sucetarama was the name of his father and those of his 
preceptors were Ramasimha, Harinatha and Sadasukha. The title 
of ‘Visguddsydpanna’ or ‘Visnusakhyadpanna’ which he applies to 
himself in the colophons shows that he was a staunch devotee of 
Visnu. We have also seen that he composed more than half a 
dozen works which have all been already noted above but for a 
small Vedantic pamphlet ( probably of the defensive type) named 
Kantakoddhara, noticed by A. V. KATHAVATE in his Report, 18-19 
1895, No. 754. 

3. For these dates I am indebted to my friend Mr. ए. K. Gopr, भ.) 
Curator, Bhandarkar Oriental Research Institute, Poona, who also informs me 
that according to the evidence collected by him Annambhatta can be assigned to 
a period between 1530 and 1565 a.p., which would make him a contemporary of 
king Ramaraj of Vijayanagara (1542-1565 ^.7.). 
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अनुमितिनिरूपणम्‌ ।“ 
सच्चिदानन्दरूपाय कृष्णायाद्धिष्टकर्मणे | 
नमो वेदान्तवेद्याय गुरवे बुदिसाक्षिणे ॥ १ ॥ 
रामसिहं गुर wear हरिनार्थ सदासुखम्‌ | 
arg पितरं बाख्बोधाय नमिति द्रवे ॥ २ ॥ 
अनुमितिकरणमनुमानम्‌। waisted ज्ञानमनुमितिः | साध्यव्या्तिविशिष्टपक्ष- 
धर्मताज्ञानं TAN: | यथा ब्रह्मामे दन्याप्यसच्चि दानन्दरूपस्ववान्‌ प्रत्यगास्मेति ज्ञानम्‌ | 
यथा च स्वादो मिभ्यात्वभ्याप्यददयत्ववद्‌ विश्वम्‌ । aa सच्चिदानन्दरूपरवं तत्र 
ब्रह्मामेदो यथा ब्रह्मणि इति हेतुसाध्यसाहचयेनियमो sare: | यथा च यत्र यत्र दङयत्वं 
तत्र तत्र faeaqra यथा स्वम्नादो ॥ ३॥ 
अनुमानं द्विविधम्‌ । स्वार्थ पराथ च। स्वार्थ स्वानुमितिहेतुः। तथाहि। यथा 
‘aed ज्ञानमनन्तं ब्रह्म › ( तै. उ, २, 9, १ ), ‹ आनन्दो ब्रह्मेति व्यजानात्‌ › (तै. उ. 
३, &, १ ) हव्यादिभिः श्रतिभिः यत्र॒ सलयज्ञानानन्दरूपध्वं तत्र ब्रह्म्वमिति निश्चित्य 
परस्यगाध्मनि सत्यसवं चिदरूपस्वं निस्यप्रेमास्पदस्वेनानन्दरूपत्वं च दृष्ट्वा व्याप्ति स्मरति 
° यत्र सच्चिदानन््रूपष्वं तत्र meray’ ofa | तदनन्तरं ‘ ब्रह्मरवव्याप्यसचिदानन्दखूपोऽय 
प्रस्यगार्मा ` इति ज्ञनमृष्पद्यते। अयमेव लिङ्परामहेः। तस्माद्‌ ‘ ब्रह्मस्वरूपोऽय 
प्रष्यगास्मा ` इति ज्ञानमनुमितिरूपसुस्पद्यते | यथा च स्व्मादौ यद्यद्‌ ददथ तत्तन्मिथ्येति 
व्याप्ति निश्चित्य विश्वगतदृइयस्वेन व्याक्षि स्मरति ‹ यद्यद्‌ egg तत्तन्मिभ्या ` इति। 
aga ‘ भिथ्यात्वव्याप्यद्र्यत्ववद विश्वम्‌ ` इति ar लिङ्गपरामशरूपमुत्पथ्ते। ततो 
‘ विश्वं मिथ्या ' इति ज्ञनमनुमितिरूपञुप्पद्यते | तदेतत स्वाथनुमानम्‌ ॥ ४ ॥ 
यत्त स्वयं सञ्चिदानन्दरूपस्वेनास्मनि ब्रह्मत्वं, दरयत्वेन जगति सिध्यत्वे चानुभुथ 
परं जिन्ञासुं बोधयितुं तेन पञ्चावयववाक्यं प्रयुज्यते तत्‌ पराथानुमानम्‌ | यथा प्रत्यगास्मा 
ब्रह्माभिन्नः | सस्चिदानन्दरूपत्वात्‌ । यत सञ्विदानन्दखूपं तद ॒ब्रह्माभिन्नं यथा ब्रह्म । 
तथा चायम्‌ | तस्मात्‌ तथा ॥ यथा च विमत विश्वं मिथ्या। द्र्यव्वात्‌ । यद्यद्‌ द्य 
नत्तन्मिथ्या यथा स्वञ्मविश्चम्‌ | तथा चेदम्‌ । तस्मान्‌ तथा । अनेन प्रतिपादिताल्लिङ्गा- 
दन्योऽप्याव्मनो ब्रह्मस्वं द्रैतमिथ्यास्वे च प्रतिपद्यते ॥ ५ ॥ 
प्रतिक्ञाहेतु दाहरणोपनयनिगमन मिति पञ्चावयवाः | पक्षे साध्यापादनं प्रतिज्ञा | 
साधितुमिष्टं॒हेतुव्यापकं साध्यम्‌ साध्यव्याप्यलिङ्गकथनं हेतुः म्यासिग्रहणस्थटं 
मब्याप्तिकमुदाहरणम्‌ | हनोः पक्षे स्मारक उपनयः | qa साध्यनिर्धारण निगमनम्‌ | 
‘ प्रत्यगाध्मा ब्रह्माभिन्नः ', ‘faa मिथ्या: इति प्रतिन्ञा। ` सिदानन्दरूपस्वात्‌ ›, 
“ इडयत्वान › इति हेतुः । ‘aa मच्िदानन्द्रूपं az ब्रह्माभिन्न यथा aa’, ‘ यद्यद्‌ 
दृदयं तत्तन्मिथ्या यथा स्वमविश्चम्‌ ` इनि उदाहरणम्‌ । ˆ नथा चायम्‌ ' हत्युपनयः। 
‹ नस्मात्तथा ` इति निगमनम्‌ ॥ ६ ॥ 
स्वार्थांनुमितिपरार्थानुमिस्योर्टिङ्गपरामदहौ णव करणम्‌ । नस्मालिङ्गपरामरशोऽ- 
नुमानम्‌ ॥ ७ ॥ 
। 4 This text of the अनुभितिनिरूप्रणम्‌ is based on the only MS. that was 
available to me from the जटाशक्रर्‌ collection of MSS. in the library of the 
H. P. T. College, Nasik. ॥ 
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लिङ्क त्रिविधम्‌ | अम्वयभ्यतिरेकि, केवरान्वयि, केवरबन्यतिरेकि च । अन्वयेन 
ष्य तिरेकेण च व्या्िमदन्वथष्य तिरेकि । यथा ब्रह्माभिन्नत्वे साध्ये सथ्िद्ानन्द्रूपर्वम्‌ , 
मिथ्यास्वे साध्ये ददयत्वम्‌ | ‘ यत्‌ सच्चिदा मन्दरूपं तद्‌ बह्मानिन्ने यथा am’, ‘ यद्यद्‌ 
waa तत्तन्मिथ्या यथा स्वाप्रविश्वम्‌ ` हत्यन्वयव्याछ्िः । ‘aa ब्रह्मसुख्याभेदा मावस्तत्र 
सधिदानन्दरूपत्वाभावो यथा घटादौ", ‘aa भिथ्यात्वाभावस्तश्र टदर्यस्वाभाषो 
यथाःमनि ` इति व्यतिरेकव्या्षिः ॥ ८ ॥ 

अन्वयमात्रव्या्तिकं केवखान्वयि। यथा ‘aq ब्रह्माव्यतिरिशसनताकं afza- 
सश्वासंभवात्‌ ब्रह्मवत्‌ ›। wa ब्रह्मान्यतिरिक्तसत्ताकश्वतदिन्रसश्वासभवयोग्यतिरेक- 
व्याप्तिरस्ति विश्वस्य बाघेनात्मनश्च सुख्यस्वात्तदव्यतिरिक्तसन्ताकत्वात्‌ तद्धिन्नसश्वासंम- 
वाख्चं ।॥ ९ ॥ 

व्यतिरेकमान्रव्यासिकं केवरूव्यतिरेकि । यथा ‹ आत्मा परमार्थतः सन्‌ सवथा 
जबाध्यत्वात्‌, चेतनः स्वावभासकसत्वात्‌, परमानन्दरूपः परमप्रेमास्पदष्वात्‌ । यत 
स्चिसपरमानन्दरूपं न भवति तत्‌ सवंथाऽबाध्यं, सवावभासकं, परप्रेमास्पदं च न भवति 
यथा शुक्तिरूप्यम्‌ । न तथा चायम्‌ । तस्मान्न aut’: aa ‘aq सर्वैथाऽबाध्यं, 
सर्वावभासक, परप्रेमास्पदं तत परमाथेसचिदूपं परमानन्दरूपम्‌ "इत्यन्वय व्या िरनास्ि | 
aaa: पक्षत्वात्‌ , तदितरस्य कस्यचित्‌ तथात्वाभावात्‌ । तथा ‘ 2a सर्द न परमार्थसत्‌, 
अनात्मत्वात्‌ | ATL परमाथमसन्न तद अनत्मापि न यथा चैतन्यम्‌ । न तथा चेदं 
किम्तु अनाव्मकमेव | तस्मान्न तथा किन्तु परमाथंतोऽसदेव । › अत्राप्यन्वयभ्या्तिनांस्ति। 
जास्मेतरस्य TACT पक्षत्वात्‌ , आत्मचैतन्यस्य तद्धेतुसाध्यवश्वाभावात्‌ ॥ १०॥ 

सन्दिग्धखाध्यवान्‌ पक्षः । यथा ब्रह्माभिन्नत्वे साध्ये प्रत्यगात्मा, मिथ्यास्वे साध्ये 
जाग्रद्विश्चम्‌ । निश्चितसाध्यवान्‌ सपक्षः यथा ब्रह्माभिन्नस्वे साध्ये ब्रह्म, मिथ्यास्वे 


साध्ये स्व्मविश्वम्‌ | निश्चितसाध्यामाववान्‌ विपक्षः। यथा मुख्ये ब्रह्माभेदे साध्ये 
विश्वम्‌ , सिथ्यस्वि साध्ये ब्रह्म ॥ ११॥ 


सव्यभिचारविरुढ सदप्रतिपक्षासिद्धबाधिताः ta देव्वाभासाः। सव्यभिचारोऽ- 
नैकान्तिकः । स त्रिविधः | साधारणासाधारणानुपसंहारिभेदात्‌ | तश्र साध्याभाववदृदृत्तिः 
साधारणोऽनैकान्तिकः | यथा ‹ प्रत्यगास्मा ब्रह्माभिन्नो वस्तुल्वाद्‌ घटवत्‌ ' । तद्वस्तुसवं 
तद्धेदाभाववति ब्रह्मण्यपि ada: यथा च ‘fad सस्यं सस्यत्वेनावभासमानत्वात्‌ 
आत्मवत्‌ ` | तत सस्यद्वाभाववस्सु स्वंस्वाम्मदटरयेष्वपि बाधास्पूवं वतेते। स्वैसपश्च- 
विपक्षग्यावृत्तः पक्षवृत्तिरसाधारणः । यथा (जीवो ब्रह्मभिन्नः कतृत्वाद्‌ भोक्तृत्वाच्च' | अत्र 
कतेत्वं भोक्तृत्वं च स्वस्माद्‌ ब्रह्मभिन्नाद्‌ घटादिजगतः सपक्षाद्‌ ब्रह्मभेदाभा ववतो विपक्षाच्च 
व्यावृत्तः पश्चश्ृत्तिः | यथा a‘ जाग्रद्धिश्वं सव्य व्यावहारिकसस्ववध्वात्‌ `। एतद्‌ 
व्यावहारिक-सस्ववश्वं सस्यस्वसाध्यावत आत्मनः सपक्षात्‌ स्यत्वाभाववतः स्वामादि- 
विपक्षाच्च ग्यावृत्तः पक्षमात्रवृत्तिः | अन्वयव्यतिरेकदृष्टान्तरहितोऽनुपसंहारी । यथा ‘aa 
परमाथंसत्थं पदाथत्वात्‌ "| अत्र सर्वस्य पक्षस्वा दन्वयव्यतिरेक्युभयविधटृष्टान्ताभा वः॥१२॥ 

यत्र यत्र हेतुस्तत्र aa साध्याभाव इति साध्याभावव्याघ्षो हेतुर्विरुद्धः! यथा 
‘Stara ब्रह्मभिज्ञः, सश्चित्परानन्द्रूपत्वात्‌ ”। अत्र सश्िस्परानन्द्‌[ रूपत्वं ] ब्रह्मभिन्ना- 
नात्ममाग्रेवेपक्षाद्‌ व्यावृत्तं ब्रह्मभेदसाध्याभावेनैव ब्रह्मणि म्याक्षम्‌ । यथा ‹ जाग्रदवश्व 
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we सुखवु:खा दिभ्यबहारप्रदस्वात्‌ ` । एतत्‌ सस्ये निर्बिक्रिये ब्रह्मणि सपक्चेऽवतमानं 
स्यस्वाभावेनेव स्वप्नादौ sare ॥ १३॥ 
साध्याभावसाधकं Sarat यस्य स सस्तिपक्षः | यथा "जीवो बह्मभिन्नोऽस्वैशष्वात्‌ 
ग्यतिरेके बह्मवत्‌ ' । ““ जीवो ब्रह्माभिन्नः सच्विद्‌नन्दरूपत्वाद्‌ ब्रह्मवत्‌ । ' यथा च 
‘samira सत्यभर्थक्रियाकारिष्वाद्‌ ग्यतिरेके स्वभवत्‌ ›। ^" जाग्मह्धिश्वं मिथ्या रश्य- 
मानत्वात्‌ स्व्मादिवत्‌ `` ॥ १४ ॥ 
afaafafaa: | आश्रयासिद्धः, स्वरूपासिद्धो, व्याप्यध्वा सिद्धश्च | तत्रा सिद्ध पक्षक 
आश्रयासिद्धः | यथा ‘ अण॒मेध्यमो वाऽऽप्मा mafia: परिच्छिक्ण्वाद्‌ घटवत्‌ ` । 
° परमाणवो जगस्कारणे तदारम्भकत्वात्‌ पटारम्भकतन्तुवत्‌ |” ‹ स्वतन्त्रं प्रधानं जगत्कारण 
तद्पपरिणतस्वाद्‌ दुध्याकारपरिणतदुग्धवत्‌ । ` “ श्यून्यं जगत्कारणं सर्वानुगतस्वाद्‌ घगानु- 
wae’ wa हेस्वा श्रयः पक्ष एव श्रुतिप्रष्यक्षा सिद्धत्वाद्‌ नुमानस्य . मत्यक्षगरहीतभ्याप्त्य- 
नुजीविनः स्वथाप्रस्यक्षे साध्ये प्रब्स्यसं मवादसिद्धः ॥ १५ ॥ 
qa अवर्त॑मानो हेतुः स्वरूपासिद्धः । यथा ‹ आत्मानो ब्रह्माभिश्नाः नानाध्वाद्‌ 
घटादिवत्‌ ` | wart नानार्वहेतुरेव श्रुतिविरुद्धत्वान्नीरूपतया प्रव्यक्षागोचरत्वात्‌ 
स्वैथाऽप्रव्यक्षेऽनुमानाप्रदृत्तरसिद्धः | यथा च ‘fad सस्यं camara आत्मवत्‌ ` । 
aa विश्वस्मिन्‌ स्वप्रकाश [ स्व ] हेतुरेवासिद्धः ॥ १६ ॥ 
सोपाधिको हेतु्याण्यत्वासिद्धः | साध्यन्यापकत्वे सति साधनाव्यापक उपाधिः। 
साध्यवति aaa नियमेन वतमानस्वं साध्यव्यापकत्वम्‌ | साधनं हेतुः । तदति नियमे- 
नावतंमानव्वं कचिद्‌ व्यभिचरितत्वं साधनाव्यापकत्वम्‌ । यथा ‹ जीवात्मानो बह्मभिन्नाः 
अनिलयविक्षेषगुणवश्वाद्‌ घटादिवत्‌ ?। यथां च ‹ विश्वं परमार्थं सत्‌ अग्रातिभास (सि ?). 
Rate आस्मवत्‌ ` । इव्यत्र अचिष्वे faq चोपाधिः। यत्र यत्र घटादौ ब्रह्मसिन्न्वं 
aa तन्राचिस्वम्‌ , यत्र यत्र परमार्थसश्वे aa तत्र fea च ब्रह्मणि ada इति साध्य- 
व्यापकत्वम्‌ । पक्षद्वये परसंमतानिवयविङ्षोषगुणवस्वेऽप्रा तिमा स( fa? )कर्वेऽप्यचिर्वं 
faeq य नास्तीति साधनाव्यापकत्वम्‌ । एवं साध्यव्यापकव्वे सति साधनाध्यापकस्वाद्‌- 
चिश्वं॑चिच्वं चोपाधिः | सोपाधिकत्वादनिस्यविदोपगुणवस्वमध्रातिभास( fa? कत्वं च 
ग्याप्यत्वासिद्धम्‌ ॥ १७ tl 
यस्य हेतोः साध्याभावः प्रमाणान्तरेण निश्चितः स हेतुर्बाधितः। यथा सर्वाणि 
ब्ह्मात्ममेदबोधकानि दवैतसत्यत्वबोधकानि अनुमानाभासानि। ‹ अथमाव्मा aa’ 
(चर. उ. २, ५, १९), (^ अहं ब्रह्मास्मि" (चू. उ. 9, ४, Ge), ‹ तश्वमसि' 
(si. उ. ६, ८, ©), ‘ त्वमेव स्वमेव तत्‌ `, ˆ अत्मैव gfael देवो ब्रह्म भवति ' 
( नृ, उ. ता. ५ ), नान्योऽतोऽस्ति द्रष्टा” (चृ. उ. ३, ७, २३ ), ˆ अत)ऽन्यदातेम्‌ ' 
(ङ, उ, ३, ४,२), ‘ae नानास्ि किञ्चन ' (च. उ. ४७, ४, १९; कट. ४, ११) 
दव्यादिश्रुतिभिः। ‘ अहमात्मा गुडाकेश" (भ. गी. १०,२०), 
° कूच्णमेनमवैहि स्वमात्मानमखिरा्मनाम्‌ | 
अयं प्रपञ्चो मिथ्येव सस्यं ब्रह्माहमद्वयम्‌ | 
AA प्रमाणं FTAA गुरूः स्वानुभवस्तथा ॥ ' 
इत्यादिस्मृतिभिश्च बाधितानि ॥ ५८॥ 
इतिश्रीविष्णुसख्यापन्नश्रीरामनारायणचिरचितम्‌ अनुभितिनिरूपणम्‌ समाम्‌ tt 


6 





Bharcu and Avantivarman 
By 
S. K. Dixsuit, Calcutta 
^“ नमामि भर्वोश्ररणाम्बुजद्वयं aaa: कृतार्चनम्‌ । . 
समस्तसामन्तकिरीवेदिकाविरङ्कपीटोल्लुठितारुणाङ्गुलि ॥ '- 
4 01८1116417, Intro. stanza 4th. 

It has been a matter of considerable speculation among scholars 
as to who this person, described in such glowing terms in the 
Kddambari, was, and in what relation he really stood to Bana. It is 
also not very clear from this verse who the Maukharis ‘‘ with 
the (imperial) crowns (on their heads)’’ were, as also why 
feudatory kings should pay the humblest obeisance to this man, 
whose correct name itself is as enigmatical as any of the questions 
connected with him. There is also an amount of confusion regard- 
ing the poems that are to be attributed to him, even though they 
are not many. 

I shall here briefly reter to some important editions only of 
the Kédambari, in connection with his name. Prof. M. R. Kae 
adopts in his text the reading “ Bharvoh’, though he is aware of the 
variant readings ‘ Bhatsoh’ and ‘ Bhartsoh’ given by Bhanucandra.’) 
He regards it as the name of Bana’s preceptor, though in the case 
of the reading ‘ Bharvoh’, he offers an alternative explanation that 
it may stand for ‘pitroh’. Prof. Peter PETERSON also adopts the 
reading ‘ Bharvoh’ after the commentators Sivarima and Mahadeva, 
though he refers to other readings including that of ` pitroh’ of 
Sudhikara. Mahadeva equates ‘ Bharvoh’ with Hari and Hara, 
taking ita dual. Prof. PETERSON, following Dr. KERN, approves of 
this explanation.? ‘‘But’’, Prof. Kanr urges, ‘‘this does not 
seem proper. If Bharcu refers to Hari and Hara as the quotation 
citéd by PETERSON shows, then there 15 repetition...Besides the word 
carandmbujadvayam shows that a single person is intended.’’ He 
adds, ‘‘ It appears to us that whatever the name may be, the poet 
bows to the feet of his Guru.’’* ‘This paper is little more than a 
vindication of his views. 

Prof. KANE quotes two commentaries in support of his con- 
tention that Bana here pays respects to his preceptor, whose name 


1, PaRras’s ed., revised, p. 3, (1932) 

2. PETERSON’S ed., pt. i, ए. i. (1900) 

3. P. V. Kane’s ed., Purvabhaga, pt. 1, notes, pp. 3 4. (1913). The first three 
verses of the Kdadambari, in praise of Brahma, Siva and Visnu respectively, are 
quoted in a grant of Maharanaka Kumiarapdladeva (J. A. XVII. 230), but the 
fourth isnot. This makes it probable that it does not refer to any god at all. 


६.५.11 1 


162 S. K. DIKSHIT 


is however differently given in them,‘ the one in prose giving it as 
Bhartsu ’, and the other (which is in verse) as ‘Bharchu’. Prof 
KANE seems to doubt the latter reading, as he puts a query after it 
That reading seems, however, to be supported by another com- 
mentator Badlakrsna, who says that Bharcu (wrongly spelt as 
Marccu in PETERSON’S edition) was ˆ a preceptor of the author ’. 
Ksemendra quotes this verse in his Suvrtti-tilaka,> where he 
gives the reading ‘ Bharcoh’, which is adopted in MADANMOHAN 
Sarma’s Calcutta edition. 
Vallabhadeva’s Subhdsitavali attributes the authorship of the 
following three stanzas to © Bhascu’ :— 
(1) ‘ कामं प्रियानपि sonfagafta मनस्विनः | 
हच्छन्ति न त्वमित्रेम्यो महतीमपि सच्ियाम्‌ ॥ › 
(2) ‘ नीवारघ्रसवाग्रमुशिकवेर्यो वधितः दशवे 
पीत येन सरोजपत्रपुटके होमावश्ोषं पयः | 
त CWA मदमन्थरालिवख्यग्यालु्गण्डं गजं 
aes सभयं च परयति geet स्थितस्तापसः ॥ ` 
(3) ‹ आहूतोऽपि सहायेरेमीष्युक्स्वा विमुक्तनिद्रोऽपि | 
गन्तुमना अपि पथिकः सङ्कोचं नैव शिथिलयति ॥ ' 
^ ` AUFRECHT writes the name Bharcu ' ',6 which as already shown 
is the reading adopted by no less than two conimentators. The 
last of the above-quoted verses is attributed to Bharcu in the 
Sitktimuktavali of Jalhana,' and to Bharvu in the Sarngadhara- 
paddhati.. The latter work’ attributes another verse to Bharcu : 
(4) ‘ कामं प्रियानपि प्राणान्विुञ्चन्ति मनर्विनः। 
इच्छन्ति न स्वमित्रेभ्यो महतीमपि सत्क्रियाम्‌ ॥ 
The Saduktikarnamrta attributes to Bharvu still another verse, 
which is also found in the Subhasttavali where, however, the name 
of its author is not mentioned :~ - 


4. Op. cit. Appendix i. 
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5. Kavyamala series, Guccha No 2, p. 29 ff. 

6. B.S. S., Vol., XXXI. p. 78. 

7. G.O.S. No. LXXXIT. p. 235. 

8. B.S.S No. XXXVII, ‘Vol. I. p. 598 ; st. 3 32. 

9. Ibid, Vol. 1. p. 40, st. 252. The following verse in the Sragara-prakasa 


of Bhoja (XI) refers to Bharcu possibly as being dishonoured as a ghost during 
his life-time ; the meaning of this passage is, however, not very certain, especially 


in view of the phrase पशास्यमद्वाक्रत used with reference to Sahasamka Candra- 
Gupta IT of the Gupta dynasty :— 
धृतेयत्‌ श्वपचीकृतो atera: सवज्ञकत्पोऽपि सन्‌ 
जीवन्नेव पिशाचतां च गमिता मचेयदभ्यच्य्धीः। 
छन्दोगोऽयमिति प्रभाकरगर्दशाच्च निवासित 
यद्रत्तान्तविजम्मितेन महता तत्सवेमत्पकृतम्‌ tt 
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(5) विकल्परचताकृतिं सततमेव तामीश्षसे 
सदा समभिभाषसे समुपगृहसे सवदा | 
प्रमोदमुकुेक्षर्ण पिबसि पाययस्याननं 
तथापि च दिवानिङ हृदय हे किमुर्कण्ठसे i’ 

The second of the above-quoted verses of Bharcu, beginning 
with नीवारप्रसवाम्रः, is attributed in the Aucitya-vicadracarcad of 
Ksemendra to one Rajaputra Muktapida, who as Messrs. DurGa- 
PRASAD and PARAB point out, is probably identical with king 
Lalitaditya of Kasmira. We are, however, unable to agree with 
these learned editors in their view that “‘Bhascu (of the Subha- 
sitavali) might be a name of Muktapida himself, used in the 
childhood.’’'® 

Jalhana’s Saktimuktavali quotes a stanza from Rajasekhara, 
which refers to one Bharcu (v.1. Carcu), whose poetry, Avanti 
° the chief of Maukharis’’ is said to have adored, as did ‘ Bana 
the disciple ’ (of Bharcu), in an introductory verse to the Kddam- 
bari. The stanza from Rajagekhara is very clear though it isa 
little mis-interpreted by the learned editor Embar KRISHNAMA- 
CHARIAR" when he thinks of the possibility of an ‘ Avanti Kavya’; 
it runs as follows :— 

अवन्तिः काव्यमानचं AAA ATA: | 
शिष्यो बाणश्च सङ्क्रान्तकान्तवेद्यवचाः कविः ॥ 

We know it very well that this Avanti, “the chief of the 
Maukharis’ cannot be anybody else but Avantivarman, the 
Maukhari sovereign of Kanau), whom we know from the Harsa- 
cartta, as the father of Grahavarman and the father-in-law of 
Harsavardhana’s sister Rajyagri.“? Chronologically there is nothing 
improbable in Bharcu being a contemporary of Avantivarman, as 
the disciple of the former was a contemporary of a brother of the 
daughter-in-law of the latter. Again, this stanza corroborated the 
commentary of Balakrsna 

Avantivarman, no doubt, succeeded Sarvavarman, as is clear 
not only from the evidence afforded by the Mavijusrimilakalpa,™ 
but also from the testimony of the coins. ‘The dates, as read by 

10. Kavyamala, Guccha No. 1, p. 129, foot-note. 

11. ©. 0. 8: Now LXXXIL Intro. p. 47 ;--“अपि स्यादवन्तिकाञ्यमिस्येकपदम्‌ ?।' 
ext p. ° 

12 Harsa-caritam, Paran’s ed., Ucchvasa 4th, p. 144 :— 

धरणिधराणां च मृधि स्थिता माहश्वरः पादन्यास श्व सकटभुत्रननमस्कृता Arad 
वैशः। तत्रापि तिलक्रभूनस्यावन्तिवमणः सनुरग्रजा ग्रहवमा TET गां गतः पितुरन्यूनो 
THAT ( रज्यश्रां ) प्राथयत।' 


13. K.P. 13१5५४41." Imperial History of India, p.57; 24५577९६, p. 45. 
at. 630. 
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Rao Bahadur K. N. DiksuiT, on four of Sarvavarman’s coins are :— 
238, 259, 25x, and 58: while those on Avantivarman’s coins read, 
according to the same authority,’* as:—260, 26x, 67, and 71. In 
many of these instances the sign at the hundreds’ digit was either 
omitted or lost. And if we accept these readings, there would be 
little reason to suppose that the dates in two digits refer, as Sir 
Richard Burn” opines, to “‘ the Maukhari era beginning from about 
500 or 499 a. p., when Arya Bhata composed his great astronomical 
work and exactly 3600 years of the Kaliyuga had elapsed.’’ The 
inscriptions on the Maukhari coins are an exact imitation of the 
legends found on the coins of the Guptas. We can, therefore, 
safely refer all these dates to the Gupta era, supposing, of course, 
that when the century digit is lost, we have to add 200. Sarva- 
varman thus reigned approximately in 577 and 578 4.p., and was 
succeeded by Avantivarman, who reigned trom c. 579 4.7. to at 
least c. 590 a.D. The latter limit of Avantivarman’s reign is 
indeterminable. 

Lastly, I may venture to suggest that the description in the 
Kadambari of the high respect shown to Bharcu by the imperial 
Maukharis, as also, of course, by their vassals, proves that that poet 
probably held the post of an Upadhyaya or a Kulaguru in Grahavar- 
man’s time, if not in the days of Avantivarman himself. From the 
readings, cited above it is perhaps clear that the real name of Bana’s 
preceptor was either Bharcu or Bharvu ; since the name Bhatsu or 
Bhartsu found in certain MSS. of the Addambari is altogether un- 
known to any of the anthologies, while the name Bhascu found 17 the 
Subhasitavali is not confirmed by any of the manuscripts of the 
Kadambari. The readings ‘ Bharcu’ and * Bharvu’ are found both 
in the anthologies as well as in the MSS. of the Kadambari. 

But of the two readings ‘ Bharcoh’ and ‘ Bharvoh’ 1 am 
personally inclined to give preference to the tormer. It may be 
noted that Bina shows his fondness for alliteration in all the intro- 
ductory verses of the Kaddambari and that in this verse ° Bharcoh’ 
rather than ‘ Bharvoh’ would suit the alliterative purpose more in 
connection with the words ‘Carandmbujadvayam’ and ‘Krtdrcanam . 
Another reason is that the anthologies and other works quoted 
above refer to ‘ Bharcu’ more often than to ‘ Bharvu ` 


14. Iam giving these dates from an unvublished paper of Rao Bahadur 
DiksHiT, to which Dr. Triratui refers in his History of Kanauj pp. 57-59. Thave 
been fortunate to sce the papers in the original, and can, therefore correct the 
readings on Avantivarman’s coins as reproduced in Dr, 1 वान्वा s work. 

15. Dr. R.S. Trivarut's History of Kanauj, p. 59. Cf. (1५० Maukhari 
Scalings from Nalanda’ E. /., XXIV. 
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Bhasa and Kautalya 
By 
V. र. RAMACHANDRA DIKSHITAR, Madras 


There has been a lull for some years past among the Indolo- 
gists in the matter of studies in Kautalya and Arthasdastra polity. 
It is, therefore, time to revive our studies in this direction now. 
A controversy has been in the field as to the date of Bhasa and that 
of Kautalya. It seems that a final word has been said with regard 
to the date of Kautalya. That he was a contemporary of Candra- 
gupta Maurya and that he wrote his treatise for the sake of this 
monarch, even the .hardest of critics should admit. With regard 
to 21258, the date and even authorship of certain plays were 
questioned and the late Dr. Ganapati SAsTr1, the discoverer and 
editor of the plays, aptly met all the arguments put forward and 
concluded that Bhasa was a predecessor of Kautalya and the 
accredited author of all the plays including the Svapnavdsavadatta 
now attributed to him. 

In this short paper 1 propose to examine further material in 
support of the thesis so conclusively proved by the late lamented 
editor. ‘The evidences adduced here are linguistic and historical. 
‘rom the point of view of expressions and phrases used in both the 
works of Bhasa and Kautalya, we find a peculiar similarity of 
language. Ido not propose to go into the use of the drsa words 
which are common to the works of both the authors, But I may 
give two or three instances of expressions conveying similar 
meanings in both the plays of Bhasa and the treatise of Kautalya. 
A favourite word with Bhasa 15 susampriya in the sense of winning 
manners. For example, in the Madhyamavydyoga, the character 
Dvidiya says : 

TAB: AB: कुरे लोके पितृणां च सुसंप्रियः। 
ततोऽहमेव यास्यामि गुरुवृत्तिमनुस्मरन्‌ ॥ (51. 17) 

In the same sense Kautalya uses the expression susampriya and 
records it as one of the qualifications of a minister.’ 

Another expression conveying exactly the same meaning in 
Kautalya is madhyama. Let me cite the passage in question. In 
the Madhyamavydyoga, Bhimasena says : 

मध्यमोऽहमवध्यानामुस्सिक्तानां च मध्यमः। 
मध्यमोऽहं क्षितेमंद ! त्रातृणामपि मध्यमः ॥ 891. 28. 


i 





1, Bk. I, 5. 
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The Kautaliya has one full] section dealing with the position and 
functions of a madhyama.? In these cases the mahhyama is one who 
is capable of keeping under check the neutral kings on either side. 

Let us proceed to examine the application of a few more words. 
In the Pratijnayaugandharayana, Rumanvan gives expression to 
the following:* 

व्यवहारेष्वसाध्यानां MAB वाप्रतिरज्यताम्‌। 

प्रभाते दृषटदो पाणां वैरिणां रजनीत्रयम्‌ ॥ 
This is a significant passage where we find two words in the 
Kautaliyan sense. One 15 asddhya.* The other is the application 
of the particle वा meaning ‘and’ समुच्चय and not ‘alternative’, the 
usual use of the word. 

Besides the similarity of language we have parallel ideas in the 
works of both authors. In the Madhyamavydyoga the dramatist 
puts the following into the mouth of Bhimasena :° 

निवृत्तव्यवहारोऽयं सदारस्तनथः सह | 

सर्वापराघेऽवध्यस्वान्मुच्यतां द्विजसत्तमः ॥ 
Here 81288 says clearly that a Brahman was not to be punished 
with death penalty under any circumstances. It is significant that 
the Kautaliya makes almost a similar statement :* 

सवपिराघेप्वपीडनीयो व्राह्मणः | 

meaning that the Brahman must be immune from corporal punish- 
ment for any otfence. 

It appears that Bhiasa’s use of sannidhdtd is repeated by Kau- 
talya in his Arthasadstra. From Bhisa we find sannidhata devoted to 
keeping household accounts of the king’s income and expenditure." 

arageatatga: afearar निचयाननुतिष्टेत्‌ । Bk. 11. ch. 5 
Still more significant is the prayer of Sajjaleka in Cdrudatta to 
Kharapata." 
नमःखरपटाय | | 
Kharapata, the celebrated author ot Steyasdastra has been deified, to 
whom robbers send their prayers for success in their attempts at 
robbery. What we wish to point out is that in the Arthasdstra we 
find the term used in meting out punishments for a thief thus :9 
तस्योपकरणं प्रमाणं प्रहरणं प्रधारणं 
| अवधारण च ATTEISITAAT | 
Dr. Ganapati SAsTR1 comments :”° 
area कर्वनाम afaareiaeree | 
2. Bk. VII, 18. 3. Act IIT. 3. 4. Bk. 1, 19. 
4s 


5. Verse 34. 6. IV, 8. Pdficardtram, 1, 24. 
8. P. 75 (Trivandrum ed.) 9. Bk.1V,8. 10, P 153 (Trivandrum ed.) 
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Further the term karana can be cited as another instance where 
Kautalya is indebted to Bhasa. Aarana is a technical term by which 
15 meant a document. If we turn to the Pdficardtra, verse 32, we 
find the custom of how a document was presented after pouring 
water in one’s hand. 

यदि fagafa qafaaai मे यदि च समर्थयसे न दास्यतीति। 
हशारकतकठिन प्रयच्छ हस्त सङिरूमिदं करणं प्रतिम्रहाणाम्‌- ॥ Act—! 

The late Dr. Ganapati SAsTRI interprets karanam as sddhaka- 
tamam."'- This is of course Paniniyan in sense. While one agrees 
with this construction, still in the light of the Kautaliya, one teels 
that the term was intended to be a document of value. For does 
not the Arthasdstra say :” 

पश्चिमं चेषां करणमादेश्चाधिवजं श्रद्धेयम्‌ | 

But the most unassailable rock of evidence to show that 
Kautalya was the borrower, and 21358 his predecessor, is the 
following verse completely taken from Bhasa by the author of the 
Arthasadstra. ‘Though the latter does not acknowledge Bhiasa by 
name, still he disowns his authorship to the slokas 1n question. 

नवे शरावं सरिकः सुपर्णं सुसंस्कृतं दर्भकृतोत्तरीयम्‌ 
तत्तस्य मा भून्नरकं च गच्छेद्‌ यो भवृपिण्डस्य कृते न युध्येत्‌ ॥ Act. IV-3. 

These lines are taken from the Pratijfidyaugandharayana. In 
the circumstances they occur, they quite fit in the place and it is not 
possible to demonstrate that Bhasa was also indebted to these Slokas 
to acommon source. In quoting the slokas, Kautalya pretaces them 
by saying that war is a sacrifice and the sara meets with the same 
fruits as one who brings his sacrifice to a successful termination. 

On the eve of a war, Kautalya prescribes that the Purohita and 
other members of the Cabinet should instil into the minds of soldiers 
a fresh spirit and enthusiasm so as to goad them on to discharge their 
duties boldly and fearlessly. He who fights loyally to the end 
attains the heaven destined to warriors and he who does not discharge 
his duties for the cause of his king and country 12118 into the hell. 
This is the sum and substance of the Slokas which are said to stimu- 
late the soldiers to fight to the finish. 

If the foregoing pieces of evidence point to anything, it is that 
91382 was a predecessor of Kautalya, and the latter knew the 
existence of Bhasa’s plays and made use of them in the composition 
of his great treatise. 


11. See ए. 27 of his edition. 
12. Bk. III, 1. 


Materials for the History of Gujrat 


OF 

The Pre-Valabhi Period 
By 

PRAHLAD (~. DIVANJI, Bombay 


1. Can Gujrat claim to have its own history and. if so, on 
what ground or grounds? 
II. How it came to have its own provincial language ? 
II]. Why a line of demarcation has been drawn at the com- 
mencement of the Valabhi period ? 
IV. Work done so far and the materials on which it is based. 
V. Line of further research and the materials for it: 
(a) Materials for literary research ; 
(0) Materials for archeological investigation and from 
where they can be secured. 


I. Can Gujrat claim to have tts own history and if so, 
on what ground or grounds ? 


The province on the western coast of the Arabian Sea bounded, 
broadly speaking, on the north by Sindh and र] पात्र, on the east 
by some of the states of Central India, prominent amongst which are 
those of Udeypur, Banswada, Jabua, Dhar and Indore, and on the 
south by the British districts of West Khandesh, Nasik and Thana, 
which we now call Gujrat, is not a separate and compact political 
unit ruled over‘either by a British Indian officer or by an Indian 
prince. , Its crescent-shaped north-eastern portion called Kaccha, 
which is even geographically separated from the main-land to its east 
by an arid desert called the Run of Kaccha and from the southern 
portion of the province by the Gulf of Kaccha, is under the sway of 
a Rajput prince, its kettle-shaped southern portion called Kathiawad, 
which is separated from Kaccha in the north as above-mentioned and 
from the main-land on the east by the Gulf of Khambhat but is 
connected with it at its north-eastern corner, is divided into several 
small and big Indian states, some of which are ruled over by Hindu 
and some by Mahamedan princes with variously curtailed sovereign 
powers, and its main-land too besides being mainly divided between 
the British Government and that of the Gdekwad of Baroda, comprises 
the several small and big Indian states which constitute the Gujrat 
States Agency. Nor is there an ethnological homogeneity in its po- 
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pulation, it having been formed of the groups which had immigrated 
into it from the regions to the north, the south and particularly from 
beyond the sea on the west. Religiously too the people of Gujrat 
are not united, for there are amongst them Hindus, Musalmans, 
Parsees and Christians, not to speak of the other minor religious 
communities. Culture being to anappreciable extent connected with 
religion, there cannot be and there is not in fact even a cultural 
affinity between the different religious sections of the population.’ 
It is true that by long association between those sections, the differ- 
ent kinds 01 culture traditionally handed down amongst them have 
acted and re-acted on one another and diluted to an appreciable 
extent the original culture of each religious community, with the 
result that neither the Hindus are the pure Aryans nor the Musalmans 
the pure Arabs or Turks or Mongols nor the Parsees the pure Zoroas- 
trians of Iran. Nevertheless the religious bias in the minds of the 
majority of each of the Hindus, Musalmans, Parsees and Christians 
is so strong that it has effectually prevented in Gujrat, as in the 
other provinces of India, a fusion of those divergent kinds of culture 
and the evolution of a distinct regional type. More recent events, 
the attempts on the one hand of the educated Musalmans to spread 
the Islamic culture amongst the converts to Islam throughout India, 
to compel them by legislation to observe the rules of Musalman law 
and to persuade them to adopt Urdu as their mother-tongue and the 
growing tendency, on the other, of the educated Hindus, Mahomed- 
ans and Parsees to look upon the Western modes of dress, living and 
manners as the hall-mark of cultural perfection, have been rendering 
the chances of such fusion and evolution more remote than they were 
a quarter of a century ago. 


2. Inspite of these disheartening circumstances however I find 
a ray of hope coming from one quarter and that is the bond of 
affinity existing between the different communal groups inhabiting 


1. The leaders of the Moslem League wish it to be recognised legislatively 
that there are in India two principal nations, of the Hindus and the Musalmans 
but that is not a correct estimate of the situation. A large majority of the present- 
day Musalmans is made up of converts or descendants of converts from the 
Hindus and the minority is composed of the descendants of foreign immigrants 
who had come from several countries to the north-west and the west of India such 
as Afghanistan, Iran, Arabia, Turkey, Syria, Mesopotamia and others. When, as 
in this case, two different cultural groups share adherence tu a common geographi- 
cal unit, they cannot be called two distinct nations because nationhood implies 
loyalty to a single geographical unit. If adherence to a religion which had ite 
origin in a foreign country, as is the case with the Musalmans, were the deter- 
mining factor of nationhood, the Parsees and the Christians and even the few 
Jews might each as well claim to constitute a separate nation. 
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this province as above-described, arising out of a common vehicle 
of thought and expression, a common conventional method of giving 
expression to one’s thoughts and emotions, :either orally or in 
writing. Atraveller, sojourning to Palanpur in the extreme north 
close to Rajputana, to Daman in the extreme south adjacent to the 
Konkan district of Thana, to Dwarka or Mandvi in the extreme 
west very near the southern districts of Sindh or to Sirohi, Zalod or 
Chhota Udeypur bordering on Mewad, Jabua and Dhar States in the 
east will find one common language, Gujrati, spoken by the inhabi- 
tants of those places, to whatever religious denominations they 
belong. True, he may be confounded with local jargons and 
mannerisms but such local differences are to be found in the case of 
all languages and are confined only to the spoken word. Even there 
a process of levelling down to a common platform has set in since 
the method of teaching the language in public schools was commenc- 
ed nearly three-quarters of a century ago, with the result that we 
are no more called upon to decide whether the true Gujrati language 
is that which 15 used by the northerners or the southerners as: our 
parents were called upon to do by the rival claims put forward by 
Dalpatram and Narmadashankar, the language of the cultured 
GuJratis being the same everywhere. This single bond of affinity 
is itself so strong that it easily acts as a charm and moves the finest 
chords of the heart of the person spoken to if he happens to have 
the same mother-tongue and makes of hima friend immediately in 
distant lands. 
11. How it came to have its own provincial language? 

3. It isa problem requiring an intensive and extensive inves- 
tigation how the diverse ethnic types of inhabitants of this province 
came to have a common tongue. It would however extend the 
scope of this paper too far to go through all the lanes and by-lanes 
leading to that goal, step by step, in a strictly logical manner. Nor 
is it necessary for the purpose 1 have in view. The fact is there 
and its importance for us lies in this that inspite of the other divid- 
ing factors, it has succeeded in creating a feeling of brotherhood 
amongst the diverse sections of the population of this province and 
as the area and population thereof are larger than those of many of 
the independent states in Asia, Europe and America, it deserves, 
nay, it is entitled to have, its full history traced from the earliest 
times possible. 

4. Now, it is, I believe, fairly established that the terms 
‘‘Gujarat”’ and ‘‘Gujarati’’, as we now understand them, had not 
come into vogue earlier than at least the beginning of the 15th 
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century A.D. when a separate Sultanate of Gujrat was founded by 
the first Mahomedan king who ruled over it from Ahmedabad. Nor 
has any work composed in the modern GujJrati language prior to 
that time yet been discovered as far as ] have been able to ascer- 
tain. However a language is not evolved by the effort of any one 
man or within ashort space of time. Itis the result not only of 
u slow but also of an organic and spontaneous growth amongst 
u group of persons. ‘The modern Gujrati language, not in the form 
in which it was in use in the 19th and is in use in this century but 
in that in which we find it used by the poets of the loth and 17th 
centuries, must therefore have been developed out of some other 
language akin to it. Asa matter of fact also it has been established 
by the efforts of an Italian scholar named Dr. Trssitori that the 
parent of the modern Gujrati was the ‘‘Western Rajasthani’’, other- 
wise called ‘‘Old Gujarati’ and that the said language was in use as 
well in North Gujrat and Kathidwad as in Malwa.* We can support 
these statements historically, for the Solankis or the Western 
Calukyas and the Waghelas in whose times that language must have 
been current had been ruling over Malwa besides Gujrat and 
Kathiawad from the 11th to the 13th centuries. Jain works like the 
Mugdhavabodha Auktika’ and Prthvicandracaritra’* of the 14th cen- 
tury show that by that time the process of cleavage between Gujrat 
and.Malwa had already set in and that the language of the latter 
had become gujJraticised, so to say. 


Ill. Why a line of demarcation has been drawn at the 
V'alabhi period. 

5. That ‘‘ Old Gujarati’’ too could not have sprung up all at 
once. It has in fact been established that it has grown out of the 
Prakrt ‘‘Apabhrarméa,’’*® a mixture of the Prakrts “‘ Sauraseni’’ and 
‘* Saurastri’’, which was in use in the time of the Ciavadas, the first 
of whom, Vanaraja, founded Anahilavadapattan, the capital of old 
Gujrat till about the end of the 13th century. Several works in that 
language and books on the grammar thereof composed by Jain 
scholars have already come to light.” It has further been ascertained 
that this province as it was then limited in the south had come to be 
latterly called ‘‘Gujrat’’ but was in the early medizval times called 
** Gurjararastra’’ or ‘‘ Gurjaradega’’ in Sanskrt and ‘‘ Gujjarattha ”’ 

2. Indian Antiquary Vol. XLIII pp. 21 ff. 

3. Edited by H. प, DHRuva on behalf of the Gujrat Vernacular Society, 
Ahmedabad. 

4. Gaekwad’s Oriental Series No. XIII (Pracin Gurjara Kaévyasamgraha). 

5. Ency. Brit. Vol. X.—‘‘Gujarati and Rajasthani Languages’’, p. 980. 

6. Vide Pracin Gurjara Kavyasamgraha, G. O. Series Vol. XIII. 
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in Prakrt because the Cavadas, Solankis and Vaghelas belonged to 
the Gujjara tribe which had been sub-divided into various groups, 
each of which had acquired a distinctive name as in the case of the 
Yadavas who are distinguished as Bhojas, Bhimas, Satvatas, 
Andhakas, Vrsnis and so on. Further, before the foundation of 
Anahilavadapattan in 765 A. 7. the provinces of Gujrat and Malwa 
had been divided between the rulers of three dynasties, one having 
its capital at Bhinnamél or Srim4l on the northern border of Gujrat, 
the second at Nandipuri which has been identified with Nandod in 
the Rajpipla state and the third at Valabhipura in Kathiadwad, which 
has been identified with Vala near Bhavnagar.’ As to them it has 
been established that all of them were branches of the Gujjara tribe 
and that the said tribe had entered Gujrat through Malwa and Rajpu- 
tana on vanquishing the Maitrakas, a tribe of the White Huns headed 
by Mihirakula, son or successor of Toramana, who had broken up 
the Gupta empire. This tribe had succeeded in establishing the 
said three Gujjara kingdoms in the beginning of the 6th century 
A.D. I have selected the Valabhi dynasty thereout for drawing a 
line for the purpose of this paper because the history of Gujrat prior 
to that event is yet in a highly unsettled and unexplored state, 
because whereas it has been definitely ascertained that Bhattaraka, 
the general, had in a. 7. 509 founded the Valabhi dynasty, the most 
powertul of the three dynasties, the dates of commencement of the 
other two dynasties are not definitely settled and because the history 
of Gujrat from the 6th century onwards has been reconstructed with 
a fair degree of certainty.” 

1४. Work done so far and the materials on which it is based 

6. Now, when I propose to draw attention to the task of the 
investigation of the history of the province prior to the 6th century, 
the most natura] question to which 1 should furnish an answer is to 
what distance in time from that limit ] wish the investigation to be 
carried backwards. My answer is that no date would be too distant 
for that purpose provided it can be fixed with certainty in accordance 
with the dictum of Goethe relied on by Vincent SmitH.’ The investi- 
gation made so far extends upto 319 8. c. upto which date the empire 
of Candragupta Maurya in Saurastra can be traced. Between 319 
8. ९. and 526 ^. 7. which is the definitely ascertained date of a 
copperplate-grant showing that Dhruvasena, a son of Bhattaraka, 


7. Vide Bom. Gazetteer Vol. 1. Pte. 1. History of Gujarat pp. 3-4, 78-80, 
85-86, 97-98 etc. 

8. Bom. Gazetteer Vol. I Pt. I. Ch. VIII. pp. 73-80; Farly History of India 
by V. A. SmituH, Third edition, Ch. IX. 

9, Op. cit. Introduction pp. 3-4. 
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the probable founder of the dynasty which had been ruling at 
Valabhipura,”” there is an interval of 806 years. The archaeo- 
logical excavations made during the latter half of the last 
century had led to the discovery of such coins, copperplate- 
grants and inscriptions on rocks and ruined buildings as have, 
with the help of the accounts left by foreign ambassadors and 
travellers like Megasthenes, Strabo, Arrian, Pliny, Ptolemy, 
Fa Hain, Hieuen Thsang and others and the Pauranic literature of 
the Brahmanical school enabled the Ancient Historians to reconstruct 
the history of that long period, though some gaps have been 
left here and there e. g. that between the practical end of the 
Mauryan rule in ६. €. 197 and the commencement of the Ksatrapa 
rule in B. c. 78 or 70, the end of the Ksatrapa rule ina. p. 398 and 
the commencement of the rule of the Imperial Guptas under 
Kumiéaragupta in A. D. 410, the end of their rule under Skandagupta 
in A. D. 455 and the commencement of the Valabhi rule from A.D. 
509. From such doubtful evidence as had come to hand in the 
shape of coins, inscriptions and grants, intelligent conjectures had 
no doubt been made by the old scholars, Dr. BHAGWANLAL, 
CAMPRELL, JACKSON and BUHLER in order to fill in such gaps but the 
evidence which they could rely upon not being above criticism 
doubts have still remained. To add to that difficulty there were the 
additional ones of Kaccha not appearing in any historical document 
till the time of the Parthian Greek invasion of about R. ८. 150" and 
the southern boundary of Gujrat proper being always fluctuating as 
the result of invasions from the north and the south at irregular 
intervals. These difficulties as to the history of the period from 
१8. €. 319 to 525 a. 7. are being gradually tided over by scholars and 
historians as new materials are coming to light, €. g. the materials 
for the rule of the Traikiitakas in the south of Gujrat between a. 79. 
250 and 450 and the rule of the Vakatakas between a. bp. 150 
and 350." 


\. Line of further research and the materials for it 
(a) Materials for literary research 


7. Great as these difficulties are they pale into insignificance 
before the complete paucity of reliable materials for the history of 
Gujrat prior to ए. ९. 319. It is possible that the peninsula of 


10. Bom. Gazetteer Vol. 1 ., Pt. I. pp. 85-89. 

11. Bom. Gazetteer Vol. V—Cutch, Palanpur and Mahikantha, p. 129. 

12. Bom. Arch. Survey Reports No. XI. p. 57 ff; JBBRAS. Vol. XVI. 
p. 346; Bom. Gazetteer Vol. I, Pt. 1, ch. VI; History of India from a.p. 150 to 350 
by K. P. JAYASWAL. 
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Kaccha did not exist then and that in its place there was a lake, 
a part of which having dried up has formed the present Run of 
Kaccha and from another part of which has emerged the present 
peninsula of Kaccha. But the same cannot be said of the peninsula 
of Kathiawad and the mainland of Gujrat. There are distinct refer- 
ences to or descriptions of the political, economic and social condi- 
tions prevalent at certain periods in Saurastra, Anartadega, Aparanta, 
Saubha or Swabhra, Vidarbha and some other states whose territories 
comprised portions of what we now call Gujrat and Kathiawad in 
works of undoubted antiquity or in works based on such works of 
the Brahmanical school, the Jain Puranas which, as I have shown 
elsewhere, do not deserve to be looked upon as perverted versions 
of the corresponding works of the Brahmanical school and some of 
the works of the Buddhist school. If these materials are impartially 
sifted it is possible to re-construct the history of North and South 
Gujrat and Kathiawad of a period commencing from several years 
prior to the date of the Kuru-Pandu war. Attempts, some of which 
have been very serious and laborious, have been made by several 
scholars like PARGITAR, SARKAR, PRADHAN, JAYASWAL, SHAMSHASTRI, 
MUuKHOPADHYAYA, ‘T'RIVEDA, and others" to reconstruct the history 
of India from the Mahabharata age to the date of accession of 
Candragupta Maurya in B.C. 323 and although some points of 
controversy have remained it can be stated without fear of contra- 
diction that it has heen almost settled that successive imperial 
dynasties were in power first at Girivraja, then at Rajagrha and 
lastly at Pataliputra between a date some years prior to the Maha- 
bharata war and that of the capture of Pataliputra by Candragupta 
Maurya. They are those of the Brhadrathas, of whom Krsna 
adversary Jarasandha was one, the Saisunagas, the Pradyotas, and 
the Nandas. But still there 1s a wide divergence of opinion as to 
the terminus a qua, owing to the same traditional story as to the 
interval between that event and the coronation of Mahapadma 
Nanda appearing in different Puranas and even in different MSS. of 
the same Purana in slightly different words which make it possible to 
postulate that the said interval was either that of 500 or 1015 or 1500 
years.'* A student of the ancient history of Gujrat must therefore 

13. Historical Value of Paurinic Works—FGRS. Vol. II. pp. 102-28. 

14. Ancient Indian Historical Tradition by ParGcit1r; Intervening Age bet- 
ween ‘Pariksit and Nanda by TrivEpDA—J¥BORS. Vol. XTX. Pt. 1. pp. 1-23; 
Chronology of -inctent India by Sitanath PRADHAN ; History of India from 150 to 


350 A.D. by JAYASWAL. 

FBORS. Vol. NIX Pt. I. pp. 1-23. ‘Yoo many alteinative figures appear 
from that paper to have been suggested by scholars but I inention those only 
which to me appear the most reasonable in view of the wording of the text. । 
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first study for himself and in the original, not simply printed copies 
of the Puranas but also all the available MSS. of the Puranas and 
especially those of the Visnu, Mastya, Vayu and Bhagawata, from the 
statements wherein an inference which would be acceptable to the 
majority of scholars of established repute in the field, can be drawn. 
Not only that, he must also study the Buddhist Jataka stories in 
which there are references to the previous births of Gautama Buddha 
and therefore to certain facts of historical importance and the 
Pauranic literature of the Jains as it contains some very valuable 
materials of historical importance, owing to the lives of their 
Tirthankaras €. g. Rsabha or Adinath and Aristanemi, the 22nd 
Tirthankara, being intimately connected with some ancient Indian 
historical personages.** And further a mere perusal thereof would 
not suffice, for these works having been composed with the distinct 
object of creating and promoting a love for the tenets of their 
particular religious sects, it is but natural that mere matters of fact 
should have been subjected to a conscious sectarian colouring so 
as to catch the imagination of the half-educated men and women, 
for ministering to whose spiritual needs they had been specially 
composed. In order that such facts may be of service in ascertaining 
the history of the period to which the principal characters in the 
works belong, it is necessary that such a sectarian coating should be 
washed off. It would further be necessary to compare the facts 
gathered about the same period from different sources, to test them 
critically and to accept such cnly for the purpose of history as may 
appear reasonable and probable. In arriving at such conclusions 
notice must also be taken of those arrived at on the same as well as 
cognate points by the previous workers in the same field. 


8. Once the main outlines of the history of a particular period 
have been fixed the next task of the student would be to ascertain 
whether and if so, how far the sway of the particular king or line of 
kings extended to the province of Gujrat in the wider sense, what 
were the topographical, social, religious and economic conditions 
prevalent during the continuance of such sway, what were the 
circumstances which led to the changes in those conditions that may 
he found to have occurred during the period under consideration and 
so forth. As the Pauranic literatures of the three schools contain 
abundant materials for the ascertainment of those facts the study 


pete न ~ ~ 


16. It is 2180 8 point for investigation whether the history of Gujrat between 
the destruction of Krtna’s Dwarka and that of the commencement of the Valabhi 
period cannot be gathered from the Jain works alone because then the Brahmani- 
cal influence had come to an end and that of the Jains under Neminatha or 
Aristanemi had commenced after the migration of the Yadavas. 
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thereof to be undertaken would be required to be very extensive 
and intensive. । 


9. [7 015 connection a word of caution seems to be necessary. 
While advocating a similar study of the same works for the purpose 
of reconstructing the history of Jndia prior to the occupation of the 
throne of Girivraja by Sigunaga i. €. about ए. c. 602, in the course of 
a paper on ^" Ancient Indian History and Research Work ’’ read at 
the tenth session of the Oriental Conference at Tirupati, I had put 
in a similar word and I do so here again in order that the time and 
energy of scholars may not be wasted. It 15 this. A retrospect of 
the research work done in connection with the Pauranic studies, ever 
since the time of H. H. WILson, and of that done by eminent 
archeologists like Sir John MARSHALL and R. D. BANNERJI since 192], 
has convinced me that there has been more than enough of individual 
effort by eminent scholars and scientists to reconstruct our history of 
the pre-Saifunaga period and all the available evidence has been 
marshalled in order to convince the sober historians that India has 
produced kings, politicians and statesmen besides saints and scholars 
and had an organized system of social life and of political govern- 
ment even prior to the occupation of Magadha by Sigunaga. But 
they have so far remained unconvinced as far as political govern- 
ment is concerned. Even those who like ROyYCHAUDHARI and 
DODWELL have composed works on history after the publication of 
the results of the archzological investigations at MohenjoDaro and 
Harappa and after a probable connection had been established 
between the types of civilization at those places in India and at 
Sumer and Elma in Mesopotamia, have, though reluctantly, refused 
to admit the sufficiency of the evidence thus adduced, for a judgment 
of the above nature. ‘They justify their refusal on the ground that 
while the said evidence did justify the conclusion that India had 
attained a high stage of cultural development in the pre-Saisunaga 
age and must therefore have some system of organized government 
it fell short of that required for the conclusion that it had in fact 
such a system of government because that requires details as to dates 
and personalities and these are not forth-coming. It is not wise or 
possible to ignore this Judgment because it has been pronounced by 
men who direct the courses of historical studies at some of the lead- 
ing universities and have put forth works of outstanding merit and 
because it is based on the dictum of Goethe, an eminent historian. 
It was at first adopted as the guiding principle of historical studies 
by Vincent Smivu"' whose work on the Early History of India was 


17. Early History of India, Introduction pp. 3-4. 
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for many years accepted all over India as the standard work on the 
subject. Iam therefore of opinion that instead of any individual 
scholars undertaking a study of the said sources on the above or any 
other suitable line, on their own account, they should do so under 
the guidance of a committee appointed by such an authoritative 
body as the University of Bombay, so that any work which they 
may produce on the lines of the Cambridge History of India Vol. 1 
may have its imprimatur and may at least be sanctioned by it as fit 
to be studied and digested by the students of Indian history in the 
degree-classes. An abridged version of such a history is also re- 
quired to be prepared for the students of the secondary schools. 


(b) Materials for archeological investigation and from where 
they can be secured 


10. And more. The failure of the attempts of the individual 
scholars is primarily due toa lack of materials leading to definite 
conclusions as to dates and personalities. Inthe case of the interval 
between the invasions of Alexander and Mahomed of Gazni such 
materials consisting of coins with legends and symbols, seals, 
copper-plate grants, inscriptions on rocks and ruined temples, 
whether built over the surface of the earth or carved out of hills, and 
relics of ancient arts and crafts such as images, architectural designs, 
bricks, pottery, ornaments of metals or beads etc., were discovered 
when extensive archeological surveys and deep excavations were 
made on locating the sites mentioned in ancient literary records, 
indigenous and foreign. As regards the period remote from the date 
of Alexander s invasion by several centuries relics of ancient arts 
and crafts and certain seals were found from the deep pits dug first 
ut Harappa, secondly at MohenjoDaro and lastly at ChannhulD4ro. 
Thereout the inscriptions on the seals have not yet been deciphered 
satisfactorily though several efforts to do so and fix their probable 
dates and possible connecticn with the ancient scripts found in Egypt, 
Mesopotamia, the Eastern Islands and Eastern Asta have been made 
by scholars like ©. G. र. HUNTER, LANGDON, MacKay, HERAs, DE 
HEvesy, METRAUx and others.’ However a critical study and 
classification of the relics have enabled the archzologists to assign 
approximate dates to those unearthed from different strata of the 
sites and they range between ४. ८. 4500 and 2000. Dr. Mackay 
who carried on excavations on behalt of the A.C. Society at Channhu- 
Daro was able to go a little further and distinguish between evidences 


18. Supplement to the Fournal of the American Oriental Society’s, December 
1939, pp. 38, 40 and foot-notes 11-15 thereunder; Annals of the Bhandarkar 


Oriental: Research Institute Vol. XX Pts. III-1V. pp. 262-75. 
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of four different kinds of culture prevalent in the valley at different 
periods varying from the 4th to the 2nd millennium R.c., namely the 
Amri, the Harappa, the Jhukar or Channhudiro and the Jhangar."® 


11. Highly interesting as these results are they have been held 
to have very little value froma purely historical point of view because 
while they whet the appetite for definite dates and personalities or at 
least races they do not satisfy it, there being no corresponding foreign 
literary remains of those distant ages and the purely Indian records 
namely the Puranic, not being accessible in the original language to 
the learned scholars engaged in solving the mystery of the Indian 
civilization and culture or cultures. The lukewarmness of the arche- 
ological department of the Government of India having been 
adversely criticised by some of them it appointed an English 
archeologist named Sir LEONARD WOOLLEY to make a survey of the 
werk done during the five years 1931-36 and he gave an opinion, 
which, stated succinctly, is that no definite results have yet been 
achieved to supply ‘‘the missing link in the cultural chain’’. What 
that “‘missing link’? is has subsequently been clearly defined by 
Prof. NORMAN Brown of Pennsylvania in his contribution to the 
Supplement to the Fournal of the American Oriental Society above 
cited, which is entitled ‘‘The Beginnings of Civilization in India’. 
He says: ‘“‘Tothe best of our knowledge the material from the 
Indus sites belong to the third millennium B.c.” It is not until 
another 1500 or 2000 years have elapsed and we are nearing the 
Mauryan times, that we get any large amount of informative material 
objects. The period may possibly be as long as the entire Christian 
era to our own date.”? Proceeding further on he suggests what 
should be searched for in future investigations, in these words :— 
‘Inferences drawn from literary records point to 1500 to 2000 8. c. 
as the date of the entry of the Aryans into India but these surmises, 
though they appear to be plausible enough, may nevertheless need 
correction x > >, The main topics of interest which the 
Indus civilization suggests are its extent, its chronology, its relation 
to cultures of its own period outside of India and its relation to later 
Indian civilization.’’?? As regards the type of culture of which the 
relics of the Indus valley can be deemed to be evidence, he, after 
discussing the similarities pointed out by archzologists between the 
figures on the seals found from different parts of Mesopotamia and 





19. Op. cit. p. 35. 
20. In saying so he has excluded from consideration the relies of the Amri 


culture, they being, according to him, imported pioducts. 
21. Op. cit. p. 32. 
226 Op. cit. Ppp. 33~34 . 
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over those found at Harappa, Mohenjo-Daro and ChhanhuDairo, 
says :--" ' Nevertheless these similarities are few in proportion to the 
peculiar Indian motifs reappearing in later historic India e.g., the 
Pipal tree, tiger, elephant, ram, bull, a figure seated in Yoga posture, 
in one case flanked by rearing serpents, in another surrounded by 
animals. x x. Prevailingly this symbolism of the seals is 
Indian. <x + x. These may representa third class of objects 
which could be grouped under the head ‘‘Native Indian’. This 
last we cannot implicate in any other environment; we may only 
suspect it of being affiliated with so far undiscovered indigenous 
‘Indian material in the Ganges valley or elsewhere in the Peninsula’ ’.”* 
Lastly, he sums up his observations by putting forth a suggestion as 
to the direction in which archeological investigations should be 
conducted in future, in the following characteristic manner :—‘“The 
dream of the Indian archzolologists includes not only the finding of a 
bilingual inscription in the Indus valley to reveal to us the linguistic 
and (न connections of the folk using the Harappa script but also 
the discovery of early civilization inwhich I may here call ‘“‘India 
proper’’ i.e., the region of the Jumna, Ganges, Narbud4, the Deccan 
and the South, an India which would have been comparatively, if not 
wholly, unaffected by Western cultures of the third millennium. In 
recent years efforts have been made in that direction. Mr. Vatsa, for 
a number of years the excavator at Harappa, has found sites in the 
peninsula of Kathiawad on the western coast of India just below 
Sind, which yield pottery and other remains that are of the Harappa 
culture x x”’.% Similar finds from Samkholia, the south-eastern 
point of Bet near Dwarka have been recorded by Dr. HIRANAND 
SASTRI of the Archzological Department of the Baroda State, in his 
article on the work of his department in JGRS.” One Mr. MANILAL 
Dwivep! of Navsiari too claims to have discovered at Sisodra in the 
Surat district pottery similar in design and workmanship to that of 
the stone age.* The late Mr. KaRANDIKAR was very enthusiastic 
about his Narmada valley scheme. Inspite of his best endeavours, 
however, he was not able to get any active support in the realisation 
of his dream, the Oriental Conference having merely passed a pious 
resolution. Having been left to his own resources, he could achieve 
little. Ifhe had got the necessary backing up, there was every 
chance of certain places in the Narmada valley yielding materials of 


23. Op. cit. pp. 41-42. 

24, A fairly large number of these remains can be seen at the Prince of Wales 
Museum, Bombay in its Pre-historic section. 

25. Vol. II. Pt. I. pp. 1-7. 

26. Fournal of the Bombay University Vol. IX. Pt. I. pp. 224-25. 
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the type required for filling in the gap between the remote and the 
immediate past and the theory of the Aryan immigration from the 
north-west being for ever exploded. Will any’ patriotic Indians 
realize the importance of organising themselves for getting suitable 
sites excavated under the supervision of experts and will the 
ruling princes, the merchant princes and industrial magnates spare 
portions of their superfluous wealth and place them at the disposal 
of such an organisation? This is the proper time for doing 50 
because Europe and America which used to take much active 
interest in such matters in peaceful times are at present engaged in 
a life-and-death struggle. 

12. Hoping that this appeal will have its effect I suggest the 
immediate survey and excavation of the following sites in North and 
South Gujrat and Kathiawad, namely :—Vadnagar and its surround- 
ings where it is said that there was formerly the town at Camatkira- 
pura which was destroyed by the पि 288," Idar and Dholka where 
people still cherish traditional memories of the visits of the Pandavas, 
Mrtttkavati (most probably Mahudhda) in the Kheda district which 
district has been tentatively identified with Saubha or Svabhra of 
Bhagadatta of the age of Krsna, Kaérpasika, the modern Karvan near 
Miyagam, which was the chief centre of the Lakulisa Pasupatas,* 
Bharuca, (Broach) which is the Bhrguksetra, where most probably 
the Bhargavas first settled down when they first came into 
Gujrat,” Nandipuri, the capital of a branch at the Gujjaras near 
which probably there was the Hidimbavana of the age of Krsna, 
Guptesvar and Kdamraj on the banks of the river Tapti near Surat, 
9150018 and other places near Navsari, to which Mr. Dwivedi has 
drawn attention,*® Sopadrad which was originally a part of Aparanta or 
Konkan to which Parasuram is said to have retired after his final 
annihilation of the Ksatriyas and which by the name of Surparaka is 
referred to at several places in Buddhist works as a great centre of 
trade and commerce even in the time of the Buddha,* Dwéardavati, 
the Viharabhiimi of King Revata, father-in-law of Balarama, Prabha- 
sapatan, the well-known town where there was the original temple 
of Somanath, and where the internecine conflict between young 
Yadavas had taken place, Hastakalpapur which according to Hema- 
candra’s Trisasti-salakapurusa-carita and Jinasena’s Harivamsa- 
purdna, was at a distance of 12 Yojanas from the Raivataka 


27. Skandapuradna, Nagarakhanda ch. I. 

28. Bom. Gaz, Vol. I. Pt. I. pp. 83-85. 

29. Arch. Sur. of N. Gujrat by BuRGEss and COUSENS, p. 2. 

30. Journal of the Bombay University Vol. IX. Pt. 1. pp. 224-25. 
31. Geagraphical Essays by B. C. Law, Vol. I. p. 48. 
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mountain ,39 Sinapalli, situated ata distance of 45 Yojanas to the 
east of Dwarka, where according to the said Jain works a final battle 
had taken place between Krsna and Jarasandha and where after the 
latter was killed a town named Anandapur was founded by Krsna in 
order to commemorate the event.** Partial study and superficial 
investigation have been made in the case of most of these sites but 
there is as yet ample scope for further work.“ If the scheme above 
set forth is seriously taken in hand a more detailed list of such sites 
can be prepared after a closer study of the available works whose 
number is by no means small. 


32. TSPC.ch. VIII. 10 and IX. 12; HV. Pu. VI. 52; see also Arch. Sur. of 
श्वि. Gujrat by BuRGEss and CONSENS p. 2. 

33. TSPC. 1X. 12 (Bhav. ed.) p. 163a; HV. Pu. VII. 64 (Cal, ed.) p. 704. 

34. For instance see Bom. Gaz. Vol. I. Pt. I. chs. I to IIL; Asoka, the Buddhist 
Emperor of India by V. A. SmitH; Ency. Brit. Vol. X; Ency. of R. and E; Ind. Ant. 
for 1911 and 1932; JBRAS. for 1909; JBBRAS. for 1902; Ling. Sur. of India 
Vol. IX. Pe. IL; Vedic Index of Names and. Subjects with a map of Vedic India; 
Collected Works of Sir R. G. BHANDARKAR, Vol. IV; JBBRAS., Vols. XII-XITII, 
Dynasties of the Kali Age by PARGITER; Ancient Indian Historical Tradition by 
the same author ; Geographical Dictionary of India by Nandal DE; Geograghscal 
Essays by B. C, Law, etc. ° 
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Some Thoughts on the Interpretation of 
Smrti Texts 
By 
K. B. GAJENDRAGADKAR, Satara 


The ancient Smrtis are considered asa real source of Dharma. 
In very ancient times the number of Smrtis (Works on Dharmagastra) 
was very small, Gautama mentions by name no Smrtikara except 
Manu though he speaks of Dharmagastras. Baudhayana names seven, 
Apastamba mentions ten, Manu speaks only of six. Yajftavalkya 
is probably the earliest writer who enumerated in one place (I, 45) 
20 expounders of Dharma. Paragara gives a list of 20 including 
himself like Yajiiavalkya. If all the Smrtis cited in the later 
Nibandhas such 25 Nirnayasindhu, the Mayiikhas of Nilakantha and 
Viramitrodaya be taken into account the number of Smrtis will be 
found to be about 100. 


2. These Smrtis are the products of different and widely 
separated ages. Some of them are entirely in prose, or in mixed 
prose and verse while the majority are in verse. A few of them are 
very ancient and were composed centuries before the Christian Era 
like the Dharmagatras of Gautama, Apastamba, Baudhayana and 
Manusmrti. Some were composed in the first centuries of Christian 
Era such as the Smrtis of Yajfiavalkya, 2015418 and Narada. Most of 
the other Smrtis fall between the period from 400 a.p. to 1000 4.9. 
The chronology of all these Smrtis presents a very perplexing 
problem indeed. 


3, All these Smrtis are not of equal authority. Most of them 
are indeed obscure and rarely cited by ancient commentators. 
Exclusive of Dharmasitras hardly a dozen Smrtis have found com- 
mentators. 

4. These Smrtis depict and enumerate the custom and usage of 
their own times. The Smrtikadras make mention of their predeces- 
sors by name and afterwards give their cwn view in the matter when 
they differ from them. Sometimes we find the words दति मनुः, इति 
विष्णुः". Some Smrtikaras give the opinions of the ancient Smrtikaras 
by words like ^“ अन्ये, अपरे wrarat:’’. ~The striking example of this 
can be found in Yajfiavalkya when he says 

^“ यदुच्यते द्विजातीनां aqreniqane: | 
तैतन्मम मतै भस्मासन्रायं जायते खयम्‌ ' (1, 56) 
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“Taking of a Sidra wife by the twice-born is (indeed) ordained 
by some but ४ 25 not agreeable to my views because from her 
he is himself born.’’ ‘The reference here appears to allude to Manu 
Chap. III, 12-19. Manu mentioning the Sidra wife as allowable 
himself condemns such a union further on. This is one of the 
numerous topics on which Manusmrti contains conflicting doctrines. 
In this connection Prof. P. V. KANE in his epoch-making book 
^^ History of Dharmagastra’’ remarks: ‘‘The Manusmrti contains 
the earlier and later strata. ‘The original Manusmrti in verse had 
certain additions made in order to bring it in line with the change in 
the general attitude of people on several points.’’ The important 
point to be remembered is that the ancient Smrtikdras never tried to 
reconcile their own views with the views of their earlier Smrtikaras. 
They did make mention of those views and where they differed from 
them they gave their own views quite in keeping with the spirit of 
their own times. Thus it will be seen that the Smrtis themselves do 
not support the theory advanced by some that the Dharma is un- 
changeable for all times to come. They expressly state that Dharma 
and Acara may change from time to time according to the change in 
the social condition and practices of the country in their own times. 


5. Such is not the attitude of the later Nibandhakaras and 
commentators. Attimes they do not give even the true and correct 
interpretation of the original works on which they are commenting 
but in their exposition they put their own additional matter relying 
upon the passages in the other Smrtis just to make a show that the 
views of the Smrtisthey are commenting upon are in consonance 
with the other ancient Smrtis and thus they try to prove that there 1s 
a sort of Samanvaya between the various Smstis. It is proposed in 
this short article to illustrate this point by giving some concrete 
instances. 


I 


6. In X-115 Manu gives seven sources of property. The 

verse is— 
सक्तवित्तागमाः seat: दायो राभः क्रयो जयः । 
प्रयोगः कमयोगश्च सस््रतिग्रह एव वा ॥ 

Freely translated it means :—‘‘There are seven .lawful sources 
of property : Inheritance, acquisition, purchase, conquest, invest- 
ment ( प्रयाग), industry (trade and agriculture) and rightful gift. 
These seven terms have been explained by all the commentators of 
Manu quite exhaustively. In this connection it should be very 
carefully noted that Manu has enumerated these sources of property 
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for all men making absolutely no distinction whatsoever in reference 
to four castes. There are absolutely no words in this verse to 
indicate that Manu has meant particular sources of wealth for 
Brahmin, some for Ksatriya and others for Vaigya. But curiously 
enough, all the commentators of Manu have explained that the first 
three, viz., inheritance, acquisition and purchase are common to all 
men, conquest is for Ksatriya only, investment.for Vaisya alone, and 
rightful gift exclusively for Brahmin. For, Medhatithi says in his 
gloss— 


aq: सर्वसाधारणाः | जयः arfeaez | 
ग्रयोगक्मयोगौ वैश्यस्य । सथ्प्रतिग्रहो ब्राह्मणस्य ”’ 


Other commentators like Kullika, Gcvindaraja, Sarvajfianarayana, 
Raghavananda and Ramacandra explain this verse exactly in the same 
fashicn. That is, they say that the first three alone are lawful for all 
the four castes and soon. It is difficult to understand how these 
commentators derive this meaning from Manu’s verse. What are 
really the words in Manu’s verse quoted above from which these 
learned commentators have drawn this meaning? Then what is the 
motive in the mind of these commentators which led them to explain 
this verse of Manu in the way they have done? Some guess can be 
offered for this motive. One reads in Gautamadharmasitra (X. 138- 
41.) the following lines :— 


स्वामी ऋक्थसविभागपरिग्रहाधिगमेषु | ब्राह्मणस्याधिकं SIZ | 
क्षजियस्य विजितम्‌। Rae वैद्यदद्रयोः। 


The man is an owner when there are inheritance, purchase, par- 
tition, finding a treasure-trove. In addition to this there is gift for 
the Brahmin, conquest for the Ksatriya and earning for the Vaisya 
and Sidra. It will thus be seen that Gautama makes inheritance, 
purchase and conquest only common to all castes. He reserves 
conquest for the Ksatriya though Manu retains it for all, earning for 
the Vaisya and Sidra only, though this is included in the Prayoga 
and Karmayoga of Manu which are common to all and gift for the 
Brahmin only though in the Manusmrti this also is in the common 
list. The commentators have in their unwarranted zeal to show that 
the sources of property given by Gautama are the same as those given 
by Manu applied curiously enough Gautama’s distinction to Manu’s 
text. Isthisthenthe faithful and true interpretation of Manu’s 
verse ? Why not boldly say that in the times of Manu the sources 
of property for all men of all the castes were the same? For that 
there was no distinction with reference to caste. 
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Il 


7. The following two verses from YAjfiavalkya afford another 
striking instance to show that the commentators try to import 
additional meaning in the words of Smrtis just to reconcile the 
Smyrti texts they are commenting upon with some other Smrtis. ”’ 


“ पिनृद्व्या विरोधेन यदन्यस्स्वयमर्जितम्‌ | 
मेत्रमौदाहिकं चेव दायादानां न तद्धवेत्‌ ॥ २-५१८ ॥ 
क्रमादभ्यागतं TET हृतमभ्युद्धरेत्त यः | 
दायादेभ्यो न तदद्याद्वियया रन्धमेव च ॥ २-११६ WW” 


ˆ" Whatever else is acquired, apart from and without detriment to the 
parental estate, as a friendly or nuptial present does not belong to 
the co-heirs. (Similarly) he who recovers hereditary property once 
taken away may not give it to his co-heir; as also what has been 
gained by learning.’’ It will thus be seen that there are two different 
sentences in these two verses. For, there are two different verbs. 
The first Sloka says ‘‘ qratatat न TRA’. (It does not belong to the 
co-sharers.) The next verse contains ‘‘ दायादेभ्यो न azara.’’ (He 
may not give it to his co-heir). For, it is the rule of grammar 
that when there is a verb there isa complete sentence. Vide ˆ" एक 
fagareaq.’’ Here there are two different independent verbs. So 
these two Slokas naturally contain two different sentences inde- 
pendent of each other. Vijfianegvara, the reputed author of 
Mitaksara, however, says that the words “ पितृढब्याविरोधेन ' i. €., 
“‘without detriment to the parental estate must be every where 
censtrued.’’ He says 
^ अथ पितृद्रव्याविरोचेन यक्किचित्स्वयम्जितम्‌ इति aaa: `” : 

According to him the words “‘ without detriment to the parental 
estate ’’—-‘‘ पितृदव्याविरोधन `° , are to be applied to the last clause in 
the second verse also, namely “‘as also what has been gained by 
learning.’ He means to say that what has been gained by learning 
is impartible with the co-heirs only if it is without detriment to the 
parental estate. If the gains are achieved by learning taken at the 
cost of the parental estate then it is partible along with brothers and 
father.’’ 

“ पिवृद्रन्यव्ययेन रन्धया विद्यया रब्धं aera ae: आातृभिः fear च विभजनीयम्‌ ” 
In short Vijianegvara considers the clause “‘without detriment to 
the parental estate ’’ as qualifying the four kinds of gains declared 
impartible in the latter hemistich of the first verse and in the follow- 
ing verse. He says that such kind of interpretation is necessary in 
order to avoid opposition to usage, text of Narada and that of 
Katyayana. It is really strange to think that Vijfanesvara should 
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interpret the words of 2104९218 on the strength of the text of 
Narada and Katyayana. Katyayana’s verse is— 


परभक्तोपथोगेन विध्ाप्राप्त्यान्यतस्तु यः। 
तया प्रां धनं यत्त॒ विद्याप्राप्ं तदुच्यते ॥ ८६७ ॥ 


(verse 867 of Katyayanasmrtisarodhara compiled by Prof. P. V. KANE 
in ‘Hindu Law Quarterly’). Freely translated it means that wealth 
is said to be gained by learning which is acquired by means of 
learning received from a stranger. See also Narada, Adhyaya 13 
Sloka 10. The natural inference is that at the time of Vijianesvara 
the gains of learning had acquired this restricted meaning and 
Vijiianegvara read that meaning into the words of Yajfiavalkya and 
supported it by quotations from Katyayana and Narada. Does this 
not appear strange and novel? This is certainly a queer way of 
interpreting this text of Yajfiavalkya on the strength of the words 
of Narada and Katyayana. In his zeal to make samanvaya of the 
words of Yajfiavalkya with the words of Narada and Kityayana, 


tion of his is in contradiction with the text of Manu, the prede- 
cessor of Yajfiavalkya. For, Manu’s words on this topic are :— 


विध्ाधनं तु यद्यस्य तत्तस्यैव धनं SAT | 
wages चैव माधुपर्किकमेव a” ( मनु 1X. 206 ) 


Apararka equally renowned and authoritative commentator of 
Yajfiavalkya opposes this construction of Vijfianesvara put on these 
two verses of Yajfiavalkya and holds that the first hemistich stands 
as comprehensive and independent class of impartible properties 
digtinguished from the four classes in the latter part of the same 
verse ahd the whole of the next verse. For Apararka says that 
“og विद्यया निमित्तभूतया wed तदपि दायादेभ्याः न दद्यात्‌." He does not 
connect the expression ‘ पितृद्रव्याविरोधेन ' with ‹ विद्यया रूब्धमेव च `. 
In the Hindu Law before the passing of Hindu Gains of Learning 
Act popularly known as the Jayakar Bill (Act XXX of 1930) it was 
settled that income earned by a member of a Joint family by a 
practice of a profession or occupation was Joint family property if 
such learning was imparted at the expenses of joint family property. 
By this new Act of 1930 it is laid down that a member of the Joint 
Hindu Family who received education at the expense of the family 
can keep his earning as self-acquisition however high the expendi- 
ture may be. This new Act then, it can be safely said, is quite in 
keeping with the spirit of the text of Yajfiavalkya and is therefore 
in no way an inroad on the religion and usage of the Hindus as is 


supposed by some. 
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iil 
8. In the discourse of marriage Yajfiavalkya contains the 
following verse (I 62).”’ 


“qrfomtea: सवर्णासु गृह्णीयात्‌ क्षत्रियाः शरम्‌ । 
वैश्यः प्रतोदमादश्ात्‌ वेदने स्वग्रजन्मनः th” 


When the bride and bridegroom are of the same class the hand of the 
bride is to be taken in the marriage of a Brahmin, a Ksatriya bride is 
to take hold of an arrow and a Vaisya bride of a whip. It should 
be noted here that there is absolutely no mention of the Sidra 
bride in this verse. Obviously because Yajiiavalkya emphatically 
condemns the union of a Brahmin with Sidra woman for he expressly 
says that taking of a Sidra wife by a twice-born is ordained by some 
but it is not agreeable to my views. 
^“ यदुच्यते द्विजातीनां दादरादारोपसंग्रहः | नैतन्मम मतम्‌ ” 

Vijnanegvara while commenting upon this verse of ४210०९21 ९2 
remarks at the end ^ ° शद्रा पुनः वसनस्य दशाम्‌  ' and a 6५74 woman the 
skirts of a garment. This clause ‘‘ शद्रा पुनव॑सनस्य दशाम्‌ '' of 
Vijfianegvara is clearly added by that commentator for all this, 
there is not one word in the text of Y4ajiiavalkya. Surely it is too 
much for the commentator to make this addition. In passing it may 
be said that Vijnanesvara must have the following verse of Manu in 
his mind when he commented upon this text of Yajiiavalkya. 


८“ हारः क्षत्रियया are प्रतोदो वैडहयकन्यया | 
वसनस्य दशा ग्राह्या इाद्रयोर्छृष्टवेदने ॥ `` (111. 44) 
He therefore, without caring to see the spirit and real intention of 


Yajfiavalkya tried forcibly to put the meaning of Manu in the verse 
of Yajiiavalkya. 


Varadaraja, a Pupil of Bhattoji Diksita and his 
Works—Between A. D. 1600 and 1650 


By 
P. K. (0708, Poona 


Dr. BELVALKAR in his Systems of Sanskrit Grammar mentions an 
author of the name Varadaraja in three places but does not record 
any information regarding his date. Dr. A. B. KEITH also refers to 
the school grammars of Varadaraja in his History of Sanskrit Litera- 
ture* but does not record any chronology for this author and his 
works. Pandit Ganesh Dutt SHASTRI in his Edition of Varadaraja’s 
Madhyakaumudi’ has no remarks to offer about this author’s chrono- 
logy. Pandit Uddhavaji Ranachodji SHAstRi in his edition of the 
Laghusiddhantakaumudi* does not deal with Varadaraja’s chronology. 
He, however, records the opinion of some scholars that VaradarajJa, 
the author of Laghukaumudi was a pupil of Bhattoji Diksita and hence 
his contemporary. It is not, however possible to find from any 
source an account of Varadaraja’s life.® 

In view of these remarks of the editor® of Varadaraja’s works 1 
propose to record in this paper some data regarding the works of 


1. Poona, 1915—Pages 51, 62, 104. Varadaraja is the author of abridgments 
of the Siddhanta-Kaumudi of Bhattoji Diksita. These abridgments are represent- 
ed by three editions: (1) Madhya’, (2) Laghu® and (3) Sdra-Siddhanta Kaumudi. 
The major abridgment was commented upon by Ramagarman at the request of 
one Sivananda and the middle one by a Jayakrsna, son of Raghunathabhatta and 
grandson 9f Govardhanabhatta of the Mauni family.—Varadaraja’s Laghu- 
Kaumudi corresponds in treatment and subject-matter to the recast called Badlava- 
bodha of the Candra grammar by a Ceylonese Buddhist priest about a.p. 1200— 
In later times no attempt was made to improve or supplement the Sdrasvata 
grammar and the abridgments of Varadaraja and other works ousted the Sdras- 
vata from the field. 

2. Vide p. 430 of HSL, Oxford, 1928.—‘‘Ed. and trans. J. R. BaLLANryne, 
Benares, 1867.’’ 

3. Published by Meherchand Lachhmandas, Lahore, 1899. 

4. Ed. Bombay, 1905, with the editor’s commentary Sdrabodhini together 
with a short English Introduction and an elaborate Prastavana of 25 pp. 

5. Ibid, pp. 24-2—“ लघुकोमुदीकारो वरदराजो भटोजिदीक्षितस्य शिष्य इति 
केचिद्वदन्ति | भह्ोजिदीक्षितसमयेऽयमासीदिव्यनुमीयते । लघुकौमुदी समाप्तावयं शशोकः-- 

“° शाल्नान्तरेऽप्रविष्टानां बालानां चोपकारिका। 
कृता वरदराजेन लघुसिद्धान्तकीमुदी ॥ १।........ 


वरदराजस्येतिवृत्तं न सम्यक्त्वेन कुतोऽपि समुपलन्धुम्‌ ॥ ` ' 
6. In the Preface to the Laghu Kaumudi Edition (1849) of Dr. J. R. 
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Varadaraja with the intention of clarifying to some extent at least the 
chronology: of this author left in a nebulous state by previous 
scholars in the field. 


Owing to the popularity of Varadaraja’s works we find numerous 
MSS of them recorded by AuFRECHT in his Catalogus Catalogorum 
under the titles of the following works attributed to him :— 


CC 7 -551—“ वरद्राज-807) of Durga-tanaya 
-गीवांणपदमञ्जरी «grammar 
-मध्यसिद्धान्तकौमुदीः 
-ख्घुसिद्धान्तकौसुदी or षुकोसुदीः 
-सारसिद्धान्तकमुदी or areal “° 


Now let us try to put some limits to Varadaraja’s chronology. 

As Varadaraja has abridged Bhattoji’s work Siddhanta-Kaumudi 
with a view to popularise it we shall put about 4.75. 1620 as one 
limit to Varadaraja’s date. I have proved elsewhere” that Bhattoji 
Diksita flourished between a.D. 1560 and a. 2. 1620 and the above 
limit for Varadaraja’s date harmonises with Bhattoji’s date fixed by 
me. The other limit to Varadaraja’s date is furnished by a dated 
MS" of his work Sdrasiddantakaumudi available in the Govt. MSS 


BALLANTYNE we find no information regarding Varadaradja’s Chronology. He 
merely states that Laghu Kaumudi of Varadaradja is an abridgment of the 
Siddhanta Kaumudi of Bhattoji Diksita. 

7. CCI, 154—“ गीवांणपदमज्री gr. by Varadaraja. J.. 2167 Audh XVIII, 26’’. 

One Dhundirajakavi composed at Benares a work called, ““गीवाणवाङ्मज्ञरी' : 
which appears to be similar to Varadaraja’s गीवाणपदमञ्री. It may have been an 
imitation of Varadaraja’s work but I have not studied the Chronology of Dhundi- 
raja Kavi and hence cannot determine his indebtedness or otherwise to Varada- 
raja. 

8. CC 1, 428.—Many MSS of the text and of मध्यममनोरमा comm. by Rama 
Sarman, written by request of Sivananda Bhatta. See also CC II, 97 where 
मध्यसिद्धान्तकौमुदीविलास by Jayakrsna (Peterson 4. 18) is recorded.—CC III, 92— 
MSS of मध्यकौमुदी. 

9. CCI, 541; CC II, 127; CC Ill, 115. 

10. CC I, 714; CC II, 170; CC Ill, 714. 
11. Annals of S. V. Oriental Institute, Tirupati, Vol. I, Part 2, pp. 117-127. 


12. MS No. 539 of 1886-92—Colophon records the date. of the MS :-- “सवत्‌ 
१७३९ ज्येष्ठमासे कृष्णपक्षे अष्टमी शुक्रवासरे प्रयागतः लिषितं नरोत्तमकायस्थेन feared 
etc.’” This date is in harmony with other dated MSS of Varadaraja ६ works at 
the ए. 0. ९. Institute :— 
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Library, (B. 0. R. Institute, Poona). It is dated Sarnvat 1739 = 4.7. 
1683. On looking to the other dated MSS of our author’s works at 
the B. 0. R. Institute I find that the above MS of a. 0, 1683 is the 
earliest dated MS of Varadardja’s works at least among MSS of his 
works available at the B. O. R. Institute. In view of this MS we 
may fix Varadaraja s date between A. D. 1620 and 4.7. 1683 

With a view to narrow down the limits given above we have to 
examine the tradition recorded by Pandit Uddhavaji that Varadaraja 
was a pupil of BhattojJi and hence his contemporary. It appears to 
me that this tradition does not conflict with the limits for Varadaraja’s 
date given by me above viz., A.D. 1620 and 1683. In fact VaradaraJa 
bows to his guru Bhattoji Diksita at the beginning of his Madhya- 
kaumudi as follows in the Lahore Edition of the work (1899) :— 

ear वरदराजः श्रीगुरुन्मटोजिदीश्चितान्‌ | 
करोति पाणिनीयानां मध्यसिद्धान्वकामुदीम्‌ ॥ १ ॥ ' 
If this verse is a genuine part’’ of the text of Varadaraja’s work 








A.D. '‘Samvat Saka | MS No. | Name of Manuscript 
1785 । 1841 2 | 671 of 1891-95 सारसिद्धान्तकां सुदी 
1850 | 1906 - 517 of 1886-92 मध्यसिद्धान्तकोमुदीग्याख्या 
1889 . 1945 ... , 516 of 1886-92 मध्यसिद्धान्तकोमुदी 
1764 , ... 1686 637 of 1891-95 ०, 
1791 ous 1713 । 334 of A 1881-82 Do. 
1804 ` ... 1726 | 656 of 1883-84 Do. 
1749 ee 1671 ` 655० ,, Do 
1778 | 1100 | 640 of 1882-83 | 
1797 ` 1853 | 228 of 1892-95 | लचरुसिद्धान्तकों मुदा 
1 ॥ 








Dates of India Office MSS and Tanjore Library MS_ 





4 । | an र 
1804 ८४ 1.28: 8 No. 667  मध्यासद्धान्तक्रामुदा 
1725 1481 ¦ 1647 | No. 668 Do. 

1६47 , 1903 | 1768 | No. 669 ! Do. 
1693. 1749 | ... Burnell’s 
| 


: Do, 
¦ Catalogue p. 404 | (in Tanjore MSS Library) 





13. The ए. O. R. Institute MS of Madhya Siddhinta Kaumudi No. 564 of 
1887-91 begins as follows :— 
“° येनाक्षरसमाम्नायमधिगम्य Ae TUT | 

करतस्नं व्याकरणं प्रोक्तं तस्मै पाणिनये नमः ॥१॥ 

मेन धोता गिरः पुंसां निमेः शब्दवारिभिः। 

तमश्चाज्ञानजं भिन्नं तस्मे पाणिनये नमः ॥ २॥ 

वाक्यकारं वरचि भाष्यकार TIAA | 

पाणिनिं सूत्रकारं च प्रणतोस्मि मुनित्रयम्‌ ॥ ३॥ 
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the traditional statement™ that our author was the pupil of Bhattoji 
Diksita is directly borne out by the text. Towards the close of the 
Madhyakaumudi or Madhyasiddhantakaumudi Varadaraja refers to 
this work as his own production.’5 It appears to me that both the 
verses i.e., the verse at the beginning referring to Bhattoji and the 
verse at the close mentioning Varadaraja’s authorship of the work are 
Varadaraja’s own composition as these verses have one line in 
common.'® The statement of Aufrecht that Varadaraja was the son 
of Durgitanaya is evidently based on the following verse at the end 
of the Sdrasiddhantakaumudi (MS No. 539 of 1886-92 dated A.D. 
1683, folio 33) — 


“ Sar वरदभदटश्रीदुर्गातनयस्‌ नुना | 
वेदवेदप्रवेश्ाय सारसिद्धांतकौमुदी ॥ `? 


a - -- = - ---~~- ee) one 1S Venn 


नत्वा वरदराजः श्रीगरून्भट्ोजिदी्षितान्‌। 
करोति पाणिनीयाम्‌ मध्यसिद्धां (ब) त कौमुदीम्‌ ॥ ४॥ 

In the above extract the fourth verse containing a reference to Bhattoji Diksita 
is preceded by 3 verses while the India Office MS of the work, No. 667 (p. 178 of 
I. 0. MSS Cata. Part II, 1889) begins with the verse “नत्वा वरदराजः. कौमुदीम्‌" 
as in the Lahore Edn. of 1899. 

14. M. M. Haraprasad SAstRI accepts this tradition (Vide pp.cix of Preface 
to Des. Cata. of Vydkarana MSS, Vol. VI, 1931—R. A. 5, Bengal)—'‘‘Bhattojs 
Diksita had a disciple named Varadaradja who made three abridgmnts of his 
works............2? Speaking of मध्यमनोरमा the comm. on मध्यकोमुदी of Varadaraja 
M. M. Sastri says :—‘‘It is simply abridgment of the Praudhamanorama as far as 
it relatesto the Siitras of the Madhya. The commentary is by Ramacandra 
Sarma who wrote it at the request of Sivanandabhatta or Sivananda Gosvami 
and it was dedicated to Vidydnivasa the most prominent Pandita of Bengal at the 
time of Akbar and who was perhaps the gura of the author’’ (p. cx). 

15. Madhya Kaumidi, Lahore, 1899, p. 285— 

८ एषा वरदराजेन बालानामुपकारिका | 
अकारि पाणिनीयानां मध्यसिद्धान्तकासुदी ॥ 
करातिवेरद राजस्य मध्यसिद्धान्तकामुदी | 
तस्याः संख्या तु विज्ञेया खबाणक्ररवहिभिः ॥ 

इति श्रीचविटर्कविटवरदराजकृता मध्य सिद्धान्तकोमुदी समाप्ता ॥ '' 
16. Beginning of Madhya Kaumudi— 
^ करोति पाणिनीयानां मध्यसिद्धान्तकोमुदीं ' 
End of the Madhya Kaumudi— 1 

^^ अकारि पाणिनीयानां मध्यसिद्धान्तकोमुदी ` 

The following MSS of Varadaraja’s works refer to Bhattoji as his guru; 
No. 641 of 1882-83 (म. Ta. कौमुदी ) ; No. 640 of 1882-83 (A. सि, का. ); No. 637 of 
1891-95 (म. सि. की. ) ; No. 636 of 1891-95 (म. सि. को.) ; No. 329 of Vishram I 
(म. सि. कौ.) ; No. 564 of 1887-97 (म. सि, कौ.) ; No. 334 of A 1881-82 (म. सि. को.) 
No. 656 of 1883-84 (म. सि. को. ) ; No. 655 of 1883-84 (म, सि. को. ) dated A.D 

149 (Saka 1671) 
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At the close of his Laghusiddhanta Kaumudi™ Varadaraja refers to 
the Sabdakaustubha of Bhattoji as follows :— 


“ aratat प्रविष्टानां arerat चोपकारिका। 
कृता वरद्‌ राजेन रषुसिद्धान्तकोमदी ॥ 
सिद्धां तकौमदीशाब्द कोर्तु माभोगभोगतः | 
चक्रे वरद्राजश्रीलघुसिद्धान्तकोमुदी Ut” 


Varadaraja in his Girvdnapadamanjari® refers to several works which 
ought to be studied by a Pandit. In this list!® he refers to some 
works on grammar in which we find the following works :— 

(1) मनोरमासहितसिद्धांतकौमुदी, (2) मध्यसिद्धांतकोमुदी, (3) रघु- 
सिद्धान्तकौमुदी, (4) शब्दकोस्तुभ, and (5) fearaaraaafa. 
Out of the five works on grammar mentioned by Varadaraja three 
belong to Bhattoji while the other two viz :—(1) मध्यसिद्धान्तकौमुदी and 
(2) लघुसिदधान्तकोमुदी are the works of Varadaraja himself as we have 
seen above. As Varadaraja refers to two of his works in the 
गीर्वाणपदमञ्जरी composed by him we have to presume that they were 
composed by him earlier than the गीर्वाणपद्मज्जरी and by putting them 
side by side with his guru’s works viz. सिद्धांतकोमुदी with मनोरमा and 
दानब्दुकोस्तुभ and others in the course of grammatical works he has 
apparently tried to give them a status and popularity which these 
abridgments of Bhattoji’s works have ever since enjoyed in Schools 
of Sanskrit learning throughout India. 


17. B.O.R. Institute MS No. 645 of 1891-95. 
18. B.O.R.I. MS No. 395 of 1899-1915—This MS ends as follows :— 
“ कृता avez गीर्वाणपदमञ्जरी | 
गणेक्प्रीतये चेव वंदिकप्रीतये भवेत्‌ ॥ "” 
19, WVaradaraja emphasizes the importance of grammar in the following lines 
(folios 10-11 of MS No. 395 of 1899-1915--गीवांणपदमल्ञरी ):-- 
“° व्याकरणं आयाति चेत्सवंशाल्चषरुं सिदसदशभवंति वैयाकरणाः । तत्कथमिति चेत्‌ 
“णु माष्योच्छिष्टं जगत्त्रयमिति प्रसिद्धेः | व्यासाच्छिष्टं जगत्त्रयमित्यपि श्रूयते स्वामिनः । सव्यं । 
THA तत्‌ । स्वामिनः | कस्मिन्कस्मिन्‌ ae श्रीमद्धिः पाखितं। मया सवत्र पारितं। क्र 
qaqa महाभाप्यं मया पारटिषम्हं । कय्यरमहे अपारिषं । कारिका पुस्तकमदं अपार्षिं। 
प्रदमंजरीमपाच््रं। अनुन्यासमपाखिषरमहं । धातुवृत्तिपुस्तकानि अपास्षिमहं । परिभाषा- 
पुस्तकान्यपारिषरमहं । धातुवृत्तिपुस्तकानि अपाटिषमरहं । परिभाषापुस्तकान्यपाटिषमटहं | 
उणादि वृत्तिपुस्तकान्यपाटिषमद्‌ं । कित्सू(शत्रवृत्तिपुस्तका( न्यपाटिषमदं ) छिग(गा)नुश्ासन- 
augers) उपसगंवृत्तिमपाटिषमदहं । निपातवृत्तिपुस्तकानपाठितिमंहे । मनो- 
रमासदितसिद्धातकासुदामपारिषं मध्यस(सि)दातकोसुदीमपार्षिं | लघुसिद्धासकौमुदी- 
मपारिषं। शब्द कौस्तुभमपाटिषमदहं । अन्यान्यपि व्याकरणे (बहूनि) वहनि पुस्तकानि 
सन्ति तानि सवाण्यपाटठिषमहं ” 
Folio 16—‘* प्रीढमनारमा > 76 ^ दाब्दकास्तुभ ° › are again referred to. 
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In the Girvénapadamanjari we find incidentally a list of some 
of the Ghats” of Benares. This contemporary list of Ghats would 
be useful for the history of Benares topography. In this list we find 
a place called Keddaresvara-Ghatta. In the account of Bhattoji’s life 
recorded by Rao Bahadur W. A. BAMPARDEKAR™ we are told that 
Bhattoji Diksita built a house for himself at Kedarghaét in Benares 
and settled there permanently. It would be worthwhile examining 
this statement on the strength of contemporary topography and 
settling the exact location of Bhattoji s house at Kedarghat 

Varadar4aja refers to the houses of some contemporary Brahmins” 
but the names of these Brahmins recorded by him may be imaginary 
names mentioned for purposes of illustration only. We also find in 
this work a list of holy places or tirthas on folio 6 of the MS as 
follows .— 

(1) सेतुब॑धरामेश्वर (2) कन्याकुमारी (3) अनतसेनक्षेत्र (4) wareaara 
(5) गोकणे्षेत्र (6) महाबलेश्वरतीयथ (7) पंडरीकपुरक्षेत्र (8) श्रियंबकश्चेत्र (9) नासिकक्षेत्र 
(10) घम॑पुरीक्षेत्र (11) गोदावरीसंगस (12) श्रीद्नेरक्षेत्र (13) कांचीक्षेत्र (14 ) सुब्मह्मण्य- 
तीथे (15) क्ंकरनारायणक्षेत्र (16) रवेकटाचरक्षेत्र (17) कालहास्तिक्चच. 
Besides these tirthas of the South we get a list of tirthas of the North 
of India on folio 13— 


ny — en = --------- 


20. Folio 2a— कुत्र स्थीयते भवता | कारयां स्थायत मया । कारयामपि क्र स्थीयते 
त्वया । त्वया (1) राजघ स्थीयते etc. Then follows the list of other Ghattas etc.— 
(2) fraraqraz, (3) ब्रह्मघट्ट, (4) दगोघद्र, (5) बिदुमाधवधद्र, (6) मगकागोरीघट 
(7) रामघद्र, (8) अप्मीश्वरघट्र, (9) नागेश्चवरघट्र, (10) वीरेश्चवरघट्र, (11) सिद्धिविनायकषट्र, 
(12) स्वगंद्रारपदेश, (13) मेोक्षद्रारप्रदेह, (14) गंगकेशवपाश्च, (15) जरासंधषघटर, 
(16) वृद्धादित्यघटर, (17) सोमेश्वर, (18) रमेश्वर, (19) लोखाक, (20) असीसंगमं, 
(21) व ङइणारससंगमं, (22) लक्ष्मीनृ सिह onthe बिद्माधवघट्र, (23) पचगंगेशर on the 
बिदुमाधवघट्र, (24) आदि विश्च श्वर, on the बविंदुमाधवघट, (25) दक्षेश्वर, (26) दुग्धविनायक 
(27) काठभंरव, (28) दशाश्वमेध(घ (29) चतुष्षश्ियो गिनीघद्र, (30) सर्वे परघट्र, 
(31) मानससरोवर, (32) केदारेश्चवरघट्‌. 

21. Vide १. 351 of ‘‘Bhattoj¢ Diksita—Frativiveka’ ' Bombay, 1939. 

22. Folio 3 of MS No. 395 of 1899-1915 of गावोणपदमज्ञरी 

^“ दुग्धविनायकनिकटे कस्य गृहे ada त्वं । तिमाभट्गृदे वतेसे त्वं । रामभद्गृहे वा 

वतसे त्वं। नारायणभट्रग्रे त्वं वर्तसे। भेरवभद्टगृहे वतसे। fawede we वत्ते । 

शिवभट्रगृहेपि पूवशाकायां त्वं विद्यसे। अथवा दक्षिणशालायां विद्यसे । पश्चिमसालायां 
विद्यसे । प्रासादे वा विद्यसे । उन्तरशालायां तिष्टामो वयं स्वामिनः 1” 

Can any scholar at Benares verify the names recorded in the above extract 


and see if they are imaginary or otherwise ? In case they turn out to be real 
names of owners of houses at Benares we shall have to identify these names, if 


possible, in contemporary sources. We know that नागोाजीभदर was the son of one 
TAME but it is difficult to connect this falda with the TRAAZZZ near STAT TAT As, 
in Benares referred to in the above extract. 
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(1) करकषत्र (2) संनिहस्यातीयं (3) एृथूदकतीथे (4) दन्द्रभस्थपुरे निगम - 
गोचरती्थं (5) मथुराक्षेत्र (6) गोकुरम्‌ (7) गोवर्धनम्‌ (8) वृदावनम्‌ (9) पुष्करतीयं 
(10) नमंदानघ (?) (11) अमरकंटकक्षेत्र जकरेश्वर (12) चमेण्वती नदी (13) ara 
नदी (14) अवंतिकाक्षेत्र (15) महाकरेश्वर (16) नभैदासंगम (177) गु्प्रयाग 
(18) सरस्वतीतीरे प्रभासक्षेत्र॒ (19) गोमती (20) पंचद्रारकाः (21) सिधुसंगमः 
(22) हिगुलादेवीक्षेत्र (23) frre: (24) चद्रभागा (25) काश्मीर सोमेश्वर 
(26) संध्यावद्धंनी (27) श्यासगगा (28) वसिष्ठाश्रम (29) मनमहेक्ञपवैत 
(30) त्रिलोकनाथक्षेत्र (31) मानः सरःतीथंम्‌ (32) तक्तमणिक्णिका (33) नगकोरक्षेत्र 
(34) उ्वारासुखीक्षेत्र (35) इरावती नदी (36) शरावती नदी (37) पृष्पभदरा- 
यसमुनासगम (38) waar नदी (39) गंगोत्तरा (40) मंदाकिनीतीरे केदारक्षेत्र 
(41) अरुकनेदातीरे बदरिकाश्रम (42) मंदाकिनी-जलकनदा-संगमे रुकप्रयागः 
(43) धवलगगाअल(क)गैगासंगमे, स्कंद प्रयागः (44) मागीरथी-जरकनदासंगमे देवयागः 
(45) हरिद्रारक्षेत्र (46) कनकरक्षेत्र (47) संमलाभ्रामः (48) सूकरक्षेत्र 
(49) नमिषारण्य (50) उत्तरगोकणं (51) सरयु नदी (52) अयोध्या्षेत्र 
(53) नेदिग्रामक्षेत्र (54) गंगायसुनासंगमे वश्प्रयागः (55) काश्षीक्षित्र-विश्वेश्वरः 
(56) गयातीथं (57) फल्गु नदौ (58) पुना नदी (59) शोणमद्रनद्‌ (60) अवनाश्रमः 
(61) राजगृहवनं (62) वे्यनाथक्षत्र (63) गंगासागरसंगमतीथं (64) deat 
नदी (65) चेच्रती्थं (66) सकतिक्षेत्र (67) Aare नीलकंठतीथेम्‌ (68) कामरूपे 
कामाख्यादेवी. 


I have recorded above the lists of Southern and Northern holy 
places in India which Varadaraja has taken care to record incidentally 
in his Girvanapadamanjari, which appears to have been composed 
say between a. 7. 1600 and 1650. In this list the reference to 
कालहस्तिक्षेत्र is important as the presiding deity of this place i.e. 
SSCA was the family deity of wWrenre, the brother of werfrethaa.” 
In my present analysis of Varadaraja’s Girvanapadamanjari 1 have 
used only the MS of this work at the B. O. R. Institute. The 
India Office Catalogue** describes a MS of this work as follows :— 


‘* Samskrtamanjari (or Girvaénapadamanjari) being courses of 
elementary conversational questions and answers on everyday 


23. Vide pp. 298-299 of Bhattojt Diksita by BAMBARDEKAR, Kalahasti is a 
railway station in the Chittur District of the Madras Presidency. Near this 
station there is a village of the name Kalchastz, where on the bank of a river is 
situated a temple of God Mahadeva with five faces. This God is called 
काठलदटस्तीशश. Rao Bahadur BAMBARDEKAR is of opinion that the native place of 
Rangojibhatta must have been somewhere in the territory adjoining this temple 
in the country of Telangana. It is, therefore, reasonable to suppose that both 
Rangoji and his brother Bhattoji were Tailanga Brahmins, and not Sdrasvatas as 
claimed by some writers. 

24. J.O. MSS Cata, VII (1904), p. 1574, MS No. 4108. 
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occurances, on literary devotional and other subjects; by Varadardja 
Diksita.’’ Though in the Colophons of this MS the work is called 
संस्कृतमञ्जरी, its correct title is गीर्बाणपदमज्जरी as stated in the body of 
the work.”®> Rajendralal Mitra describes a MS of this work as 
follows :— 


^^ An elementary grammar of Sanskrit language, in the form of 
a dialogue interspersed with moral tales.’’ 

The colophon of this MS calls the work by the name 
गीवाणपद मञ्जरी and not संस्कृतमञ्जरी as stated in the Colophon of the 
India Office MS of the work.” The Ujjain MSS Library has also 
a copy of गीर्वाणपदमज्जरी. From the data recorded above we are able 
to establish the following conclusions :— 

(1) Varadaraja (=VR) was 2 pupil of Bhattoji Diksita (= BD). 

(2) VR appears to have been a Southerner as his name Varada- 
raja suggests. He should be distinguished from his namesake, the 
author of a dharmagastra work called the व्यवहारनिणेय, which was 
composed before a. p. 1350.” 

(3) As VR has abridged Bhattoji’s Siddhadntakaumudi and as he 
mentions Bhattoji’s works like सिद्धातकोमुदी with प्रौढमनोरमा and 
शब्दकौस्तुभ in his own work गीर्वाणपदमज्ञरी we may say that he flourished 
later than A. D. 1620 about which time Bhattoji’s literary career 
appears to have come to an end. This fact coupled with the fact 
that Bhattoji was the guru of Varadaraja, enables us to fix about 
A. D. 1600 as the earlier limit to Varadaraja’s date. The later limit 

25. Ibid—** इति संर्कृतमंजरी वरदराजदीक्षितक्रता समाप्ता ” 

^“ कृतावरदभटरेन गीर्वाणपदमञ्चरी | 
गणेङाप्रीतये चेवं वैदिकप्रीतये भवेत्‌ ॥ 
इतिश्रोसंस्कृतमञ्जरी वरदराजदीक्षितकृता समाप्तिमगमत्‌ '” 
The 8. 0. R. Institute MS of the work No. 395 of 1899-1915 ends as follows : 
^ करतावरदभदघ्रन.....मवेत्‌ ॥ इतिश्रीगीकीणपदमञ्जरी समाप्ता ” (folio 19) 

26. Notices, Vol. VI, 1882 (Calcutta) MS No. 2167— 

“ विषयः । संस्कृतपरवेशलाय प्रश्चोत्तरक्रमेण संस्करतवाक्यरचनाप्रकारकात्तनं । क्रचिदु- 
पन्यासावतोरेण च हितोपदेशकथनश्च 1” 

27. (41८, of Ujjain MSS, 1936, p. 41--MS No. 1081. 

28. Vide my paper on the Date of Vyavahdranirnaya ( Mimansa Prakdésa, 
Poona, Vol. III, pp. 15-18). Pandit Jvalaprasad Misra in his edition of the 
Laghu Sidahanta Kaumudi (with Hindi comm.) 1927, pp. 18-20, states that Varada- 
raja composed this work in A.D. 1593. He further states (1) that this Varadaraja 
composed the उ्यवहारनिणय and (2) that Bhattoji Diksita was contemporary of 
TET the author of the UTA —This mixture of anachronism and dogmatism 
has been severely criticized by Rao Bahadur BAMBARDEKAR ( Vide pp. 180-188 
of Bhattoji Diksita—FAativiveka, 1939 ). 
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for the date of VR may be fixed at about A. 9. 1650 as we have a 
copy of V.R’s work dated a. D. 1683. = 

4) VR appears to have been a contemporary of another pupil 
of Bhattoji viz. Nilakantha Sukla who composed his Sabdasobha in 
A. D. 1637 and a small poem called the Cimanicarita in a. D. 1656.* 


(5) VR does not record any biographical information regarding 
himself in his four works known to us except the name of his father 
who is called दुगोतनय in the Sdrasiddhantakaumudi (MS of 4.7. 1683). 
At the end of the गीर्वाणपदमजजरी he says “ गौीर्वाणपदमञरी ... गणेशय 
भ्रीतये भवेत्‌”. Is 1 ossible to suppose that “rt was the name of 
V R's father and the name of VR’s grandmother? As god Ganega 
is the son of Durg’ or Parvati VR may have used the name दुगोतनय 
to suggest: (1) गणेशा the name of his father, and (2) eat the name of 
his father’s mother i.e. VR’s grandmother. 

(6) As regards the relative chronology of VR’s tour works we 
are able to state that his मध्यसिद्धान्तकौमुदी% and wylaereantydt were 
composed earlier than गीवाणपदमज्जरी. Perhaps सारसिद्धान्तकोसुदी may 
have been composed later than the गीवाणपदमञ्री, which though it 
mentions मध्यन्कोमुदी and रघुग्कोमुदी does not refer to the सार-कोमुदी. 
This omission appears to me significant in the case of Varadaraja 
who has put his own abridgments side by side with Bhattoji’s 
works referred to in the गीर्वाणपदमञ्जरी. 


(7) The earliest dated MS of VR’s work so tar as I know is 
dated ^. 2. 1683. This MS is at the B. 0. र. Institute. It 
supplies to us a sure later limit to रऽ date as we have seen 
above. 

(8) VR shows a close knowledge of the City of Benares in the 
first half of the 17th Century as will be seen from the list of Ghattas 
of Benares incidentally recorded by him in the मीवाणपदमजरी. 

(9) VR’s works were commented on by two commentators 
रामदहामेन्‌ and जयक्रष्ण. Perhaps an examination of these commentaries 


~----- ce cree 








29. I shall prove in a special paper that Nilakantha Sukla, the author of the 
Sabda-Sobhaé and Nilakantha Sukla, the author of the Cimani-Carita are identical, 
though there is a difference of about 20 years between the dates of composition 
of these two works. See also my paper on the date of the Cimani-Carita in the 
Annals (B.O. R. I.) Vol. IX pp. 331-332. 

30. Vide ए. 146 of British Museum MSS Cata. by BENDALL, 1902—BENDALL 
gives “‘in or about the 16th century” as the date for Bhattoji’s pupils and their 
works while describing a MS of मध्यसिद्धांतकीमुदी. 

31. There is a MS of Laghu Siddhanta Kaumudi described by H. PoLEMAN 
on p. 130 of his Catalogue of Indie MSS in U.S.A. and Canada (1938). It is 
dated Samvat 1680=a.p. 1624. If this date is correct this is the earliest dated 
MS of Varadaraja’s work and hence most important for his chronology. 
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and their chronology may throw some more light on VR’s works and 
personality. 

(10) VR appears to have been a contemporary of the celebrated 
Kavindracarya Sarasvati who was successful in persuading Emperor 
Shah Jahan to abolish the Pilgrim Tax on pilgrims visiting Benares 
and Prayaga and who lived between a. 72. 1600 and 1670. In the 
collection of addresses presented to Kavindricarya we find that a 
small prasasti of Kavindra attributed to an author of the name 
fawareag? who remains unidentified. In the Girvdnapadamanjari 
of Varadaraja (MS. No. 395 of 1899-1915) there isa reference toa 
place or locality called fawumsaz.* The connection of the author 
तिरमाण्डश्चर with a locality of the same name cannot be definitely 
determined at present. Perhaps the author in question may have 
been named after the place-name तिकभाण्डेश्चर or vice versa. 


11. A MS of Laghusiddhanta-Kaumudi in America is dated 
A.D. 1624. Presuming this date to be correct we have to consider 
the effect of this date on the Chronology of Bhattoji as also that of 
Varadaraja. In my paper on Bhattoji’s date I had noted a MS of 
Bhattoji’s Sabdakaustubha (R. A. S. Bengal) dated a.p. 1633 and 
on the strength of this date and other evidence I had suggested that 
Bhattoji’s career may have ended in about a.p. 1620. This inference 
gets strengthened by the date a.D. 1624 of a MS of Laghustddhdanta- 
Rkaumudi, which is an abridgment of Bhattoji’s own work Siddhdnta- 
kaumudi. If the abridgment of a work is represented by its copy in 
A.D. 1624 we must presume that the original work must have been 
composed some years earlier*® than the abridgment. 


32. See my paper on Bernier and Kavindrdcarya Sarasvati at the Mughal 
Court (Annals of the S. V. Ori. Institute, Tirupati) Vol. I, Part 4. 
33. Vide कवीन्द्रचन्द्रोदय Ea. by H.D. SHARMA and M. M. Parkar, Poona, 
1939.— Page 29 :— 
“^ श्रीमत रमर्हंसपरित्राजकत्वाद्यनेककस्याणगुणविधनिषु...... श्रीपादवर्यश्रीकवीन्द्राचायै 
सरस्वतीपूज्यचरणेषु ` तिरखुभाण्डश्वरस्य ॥ › 
The editors have not been able to identify this author of the name 
तिकमाण्डेश्धर (vide Preface p. ix.) 
34, Folios 16-17 of Girvdnapadamagijari (MS No. 395 of 1899-1915)— 
 ““ कुत्रस्थीयते मवद्धिः। तिलाभांडेश्वरे स्थीयते aan लकाराकारस्य दीधः केन 
अवैय्याकरणसंगतिवशाद्ीधेः। `" 
35. त्र. ताएक : Indie MSS inU.S. A. etc. p. 130- 8 No. "2635. Laghu- 
Siddhantd-Kaumudi, 49 8, 9. 5 x 4. 12 lines Sam. 1680 ( =a.p. 1624). M 3 (case 20). 
36. WINTERNIT2’s statement that Bhattoji composed the Siddhanta—Kaumudi 
about A.D. 1625 (Geschichte der ind. Litt. III. 1922, p. 394) conflicts with the date 
A.D. 1624 of a MS of the abridgment of the Siddhdnta—Kaumudi. We cannot 
imagine the composition of the abridgment of a work before a.p. 1624 if the 
work itself was composed in a.p. 1625. 
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As the Girvanapadamaijari mentions (1) Madhya° Kaumudi 
and (2) Laghu°’ Kaumudi composed before 4.7. 1624, I am inclined to 
hold the view that these two abridgments of the Siddhantakaumudi 
may have been composed before A.D. 1620 and they may have re- 
ceived the benefit of Bhattoji’s guidance during the last decade 
of his literary career. 

I shall now close this paper with the following chronological 
table showing at a glance the dates of Bhattoji’s guru Nrsirhhasrama 
and his own pupils (1) Varadaraja and (2) Nilakantha Sukla :— 








Bhattoji and his Guru | A. D. | Bhattoji’s Pupils and others 





eR i ee a See, | as eee ee new “Se! Se mr ne ---~- ~~~ -~ ----~ ~ ---~------ ~ ~~~ mer re emt NP ~~ ~~~ 


Date of Nrsimhasrama | । 
(according to Das Gupta) | 1500 





Nrsimha composed his 
T attvaviveka | 1547 | 


Nrsimha° composed another _ 
work | 1558 | 
Annambhatta ( before A.p. 
1585 ) refers to Nrsimh- 
28181102 in his Comm. on 
Brahmasitra (vide Prof. 
Devasthali’s paper in this 
Volume) 


MS of Tattvaviveka... ae 1615 


MS of Tattvaviveka-dipana by 
Narayanzsrama 1618 
1624 MS ot Laghu’ Kaumudi 
| of Varadaraja 





(R. A. S. B.) MS of Bhattoji’s 
Sabda-Kaustubha 1633 


1637 Nilakantha Sukla composed 
Sabdasobha 
1642  Vatsaraja refers to Bhattoji 
ए. 0. R. I. MS of Bhattoji’s 
Praudhamanorama 1652 
1656 Nilakantha Sukla composed 
Cimani-Carita 
B. O. R. I. MS of 
Pr. Manoramaé 1657 
1663 Laksmana Pandita refers to 
Sabda-Kaustubha of 
Bhattoji 
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Bhattoji and his Guru A.D. |  Bhattoji’s Pupils and others 


American MS of Asauca- 
prakarana”' of Bhattoji 1664 


B. 0. R. 1. MS of Bhattoji’s 
Siddhanta Kaumudi 1641 


MS of Asaucanirnaya 
(referred to by Hall) 1676 


(American) MS of 4s. Nirnaya 1677 
1683 |B. 0. R. I.:MS of: Varada- 
raja’s Sara-Siddhanta 
Kaumudi 


37. Ihave discovered a MS of a Marathi translation of the Asaucaprakarana 
of Bhattoji. I propose to deal with it in a special paper as it appears to have 
been composed during the 18th century. I am not so far aware of any early 
vernacular translations of Bhattoji’s works. 
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Archaeological Observations on Satara Fort 
By 
H. Gortz, Camp Satara 


Satara evokes the memory of the heroic days of Maratha history 
hardly less than Delhi the glories of Muslim rule in India. But 
whereas in Delhi the ruins of splendid palaces, mosques and tombs 
tell the story of that past, there are very few monuments of interest 
in Satara which go back to the times before the establishment of 
British rule in the Maratha country. Practically all the palaces and 
all the temples of some interest were built under the two last 12125 
of Satara who, under British suzerainty, had regained at least a 
shadow of that princely power of which the Peshwads of Poona had 
deprived the descendants of the great Shivaji between 1749 and 1818. 
The old palace was in 1824 constructed by Raji Pratap Singh, the 
new palace in 1838, and the great audience hall in 1844 by Shahaji. 
The two Jalmandirs and the Rani’s Pavilion on the shoulder of the 
fort belong to the same period. Only two buildings have a longer 
tradition, the Adalatvada which was used as a court by Shivaji, and 
the Rang Mahal where Shahu I died; but the latter palace was burnt 
down in 1874, and the first is, in its present state, a new structure of 
the early 19th century. 


In fact, Satara City must have been hardly more than a village 
until the reign of Shahu I (aA. 79. 1708-1749). But even in his days 
Maratha life was frugal and simple, and the minds of the rulers were 
occupied with dreams of conquest and plunder. When Shahu 
ascefided the throne in 1708, it was only a year that the last great 
Mughal emperor Aurangzeb had died whose gigantic armies had 
almost crushed the young kingdom of Shivaji, and only two years 
that the fort had been freed from its Mughal garrison by the Prati- 
nidhi Parashuram Trimbak. But already during Shahu’s last years 
the Marathas began to adopt the luxurious habits of the Mughals 
and Rajputs of the North, and in the second half of the 18th century 
life at the centre of Maratha power became hardly less refined— and 
finally also hardly less corrupted—than at the courts of Lucknow or 
Jaipur. But this centre had shifted to Poona, whereas the Chatra- 
patis of Satara had sunk down to powerless puppets of the Peshwis. 
What splendour there remained, is to be seen not at Satara, but in 
the temples and ghats erected by the Pani Pratinidhis at Mahullt. 
Only the last Peshw4 Baji Rao II constructed a small and rather 
poor palace on Satara Fort which was apparently never completed. 
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Yet Satara has had a long and remarkable history already before 
the 18th century a. D. According to tradition it had been founded 
in the 12th century a. 9. by the Silahara raja Bhoja I] of Panhila. 
It is, however, first mentioned in the chronicles under Muhamad 
Shah Bahmani (1358-1375 a. 7.) and must have been an important 
fortress of the Gulbarga kings. Under Bijapur rule it was a state 
prison ; queen Chand Bibi was interned here in 1579, the ‘regent 
Dilawar Khan died here, a prisoner, in 1592. In 1673 the fort was 
taken by Shivaji, in 1699, in the dark days of Maratha power, it 
became the seat of the administration for the far-off Rajaram; yet 
in 1700 it was again besieged and finally taken by the emperor 
Aurangzeb, only to be won back by the Marathas in 1706. 


But all this is the history of the fort and we should, thus, 
expect to find on its plateau a pile of interesting ruins, we should 
like to find out the residence of its killedar, the rooms of the pro- 
vincial administration, the barracks of its strong garrison, the 
places where Chand Bibi and Dilawar Khan, Tara Bai, the 
strong-minded widow of Rajaram, and her daughter-in-law २2128 
Bai, the miserable Chatrapatis Ram Raja and Shahu II had 
been imprisoned. But except for the little palace of Baji Rao 11 
which is of a later date than these events, the interior of the fort 13 
a desolate wilderness of grass and shrubs, only here and there 
broken by some small ruins. When I had visited Satara for the 
first time in 1938, I had already got the impression that the monu- 
ments of its past must be searched for under ground. Special 
circumstances had in the last time offered me an opportunity to 
study the plateau of the fort as thoroughly as it can be done without 
excavations, in the hope that my observations will inspire Muslim 
and Maratha historians, as well as the Archeological Survey of 
India, to further investigations. 


Satara Fort 18 8 very strong natural fortress. The extensive 
plateau rises on perpendicular cliffs, 30-40 feet high, on the top of 
a steep hill of 900 feet height. Of the spurs branching off from the 
three corners of the plateau only the north-eastern one, rising in 
three broad steps, can be used as a rather inconvenient and 
dangerous basis for an attack and was in fact the centre of the great 
Mughal siege in A. D. 1700. The cliffs themselves are inaccesible, 
and the plateau can be reached only by high ramps constructed 
along somewhat lower portions of the precipice. 


Though the name of Satara first appears in the chronicles of the 
Bahmani kingdom, the tradition leading its foundation back to the 
12th century A. D. must be correct, for the walls surrounding the 
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plateau are built of cyclopic polygonal blocks suchas are never 
found in structures of the Muslim period, but can be traced in the 
ruins of early Rajput fortresses, e.g. at Mahoba, in Bundelkhand. 
Of the seventeen towers and gates which have given the name to the 
place, nothing remains at present, as only the lower section of the 
old Hindu walls is still extant; but it is probable that they re- 
sembled those still standing at that Just mentioned place. At 
present the fort has two gates, the southern and western. If the 
first did then exist at all, it can have been only a small sally port. 
The western gate, in the north wall, not far from the western corner 
bastion, seems to have always been the main gate, as not only 
terrible legends of human sacrifices practised in those barbarian 
times are still connected with it, but also the cyclopic foundations 
of the old ramp are still on the spot. It is, however not impossible 
that a third entrance originally existed near the north-east bastion. 
For here, near the easiest ascent to the cliffs, a depression closed 
not before the Muslim period must have offered the best natural 
access to the plateau ; and in its vicinity, there is the temple of the 
guardian goddess of the fort, Mangala Devi. Probably this gate 
was Closed and replaced by a tank when, with the progress of siege 
methods, the spot became too exposed. The present temple is a 
poor modern structure. But foundations in front of it, fragments 
of two good, but badly corroded warrior memorial stones (Virakkals), 
and a number of excellently cut basalt blocks with simple Hindu 
profiles testify to the former presence of a beautiful, though rather 
plain temple and possibly also of other buildings. This whole 
corner of the fort must have been terribly damaged by the two 
mines fired by Aurangzeb’s army in 1700 a. p. The whole hill side 
below this north-east bastion is covered with enormous blocks, some 
even as far away as the plain. They create the impression that a 
considerable section of the cliffs had come down on that occasion ; 
this also explains the terrible losses (2000 men) of the Mughal troops 
who, prepared to rush into the breach, were crushed by these 
boulders. The breach in the cliffs still exists, but it is covered by a 
strong wall and bastion which must have been erected by the 
Mughals, and into which the fragments of the temple were built. 


The great days of Satara Fort seem to have come with Muham- 
medan rule. ‘The Bahmanis renovated the west gate and built its 
present upper gateway, then probably the only one, at the upper end 
of the ramp. Its three receding ogival archivolts show the early 
Bahmani style of the 14th century, still nearly related to the late 
Tughlaq stytle of Féroz Shah of Delhi, and may well have been built 
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under Muhammad Shih (1358-1375) in whose reign the fort is first 
mentioned. The other Bahmani monument is a little mosque, 
between two rock-cut tanks (of Mediaeval Hindu origin), somewhat 
to the south of Baji Rao’s palace. It is a rather heavy building, 
without court, but with three front arches between strong buttresses, 
and behind a central dome and two vaulted aisles. Though the main 
style of the mosque is that of later Gulbarga architecture, the forms 
of the rather low arches and of the dome show a certain resemblance 
with types to be found at Bidar and in the Lodi buildings; the 
transversal vaults of the aisle can also be traced at Gulbarga and 
again at Jaunpur. The mosque may thus be dated ca. 1420-1430 a. 7. 


The chief monument of Bijapur rule at Satara is the lower west 
gate. Also the strong platforms for heavy guns at the three corner 
bastions were probably added at that time, and also the southern 
gate, though this latter must have been almost completely renovated 
during the British occupation. The old ramp of the western gate 
was strengthened by a thick enclosure connecting the upper with the 
lower gate. The latter, between two rather slender towers, opens 
into a vaulted hall; on its right is a smaller recess, on its left an 
oblong vaulted guard-room on strong quadrangular pillars. The 
battlements over the gate rest on a small pent roof supported by 
many small brackets between arched miniature niches. It is rather 
difficult to date this gateway, as the five archivolts of its facade still 
represent the tradition of the early 15th century, whereas the arches 
and vaults of the interior, with their pointed tops, as well as the 
slender flanking towers, are more characteristic of the 16th century. 
A not less interesting problem is presented by the sculptures on the 
gate. Those along the socles of the interior rooms (churning of 
butter, a water carrier, wrestlers and warriors) are obviously later 
additions, probably of the 18th century. But those on the facade 
must be part of the original work, and represent—except the devil’s 
mask to be seen also on top of one of the gates of the Bijapur citadel 
—only Hindu subjects, Ganesha, Hanuman and Garuda, and two 
lions holding small elephants in their fangs, a theme often found in 
Deccani art. A key fortress of a Muslim kingdom with Hindu reli- 
gious sculptures on its main gate ! Only one explanation is possible, 
i.e., that the killedar and the garrison were also Hindus, probably 
Marathas, in the Bijapur service. 


As these are all the extant monuments of the Muslim period, 
the question arises where the other buildings of this time are, the 
buildings accommodating the garrison and the administration, the 
places where Chand Bibi, Dilawar Khan and the imprisoned princes 
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and princesses of Shivaji’s house had stayed. In my opinion these 
must be sought under the mound occupying the very centre of the 
plateau, to the east and south-east of Baji Rao’s palace, and which is 
now completely covered with shrubs. For during a careful investi- 
gation I discovered the indubitable vestiges of an inner citadel, a 
Bale-Killa, consisting of a great central quadrangle with two annexes 
on the east and west sides, the first larger than the latter. To the 
north of this is a somewhat irregular terrace, delimited on the north 
by smaller heaps of ruins, on the east by a double tank, the finest cf 
the whole fort, and apparently of Muslim origin. It seems probable 
that the great central quadrangle, with its very strong walls, was the 
Bale-Killa proper, whereas to its east there stretched a palace, and on 
the north side a garden; for between the tank and the supposed 
garden there is a terrace on strong stone walls, probably once 
supporting one of those pavilions which in Indo-Muslim architecture 
so often occupy the water front of gardens. This complex seems to 
have extended also round the south and east banks of the tank, but 
the question can be settled only by excavations. That the buildings 
must have been of importance, is obvious from some big and well- 
cut basalt blocks, probably from some archway, which are lying 
close to this mound. 


Two smaller, oblong-rectangular mounds are to the west and 
south-west of Baji Rao’s palace. Probably they cover the ruins of 
stables and outhouses, but without excavations it is impossible to 
ascertain whether they were connected with the Bale-Killa or with 
the Maratha palace. Nor am I ina position to say when all these 
buildings or, further to the west, some now collapsed underground 
vaults Were destroyed. Perhaps experts in the Maratha chronicles 
will be able to find out. 


The rest of the ruins belong to the Maratha period. Baji Rao’s 
palace has already been mentioned. As it had served as barracks for 
the British garrison, it is as badly defaced as the Mughal palaces of 
Northern India had been before their restoration undertaken since 
Lord Curzon’s time. The great hall in the upper storey has two 
fine rows of columns and arches of the type usual in the Poona 
palaces of that time ; but the stucco work of the walls, probably 
renovated in the 19th century is covered under thick layers of white- 
wash, and the beautiful ceiling which must once have been there, has 
disappeared. Recently part of the north facade has fallen down, 
and the palace will be doomed to ruin if it is not soon repaired. On 
the north side of the palace a typical Maratha court had been begun, 
but only the west and part of the north terrace were ever completed. 
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Nearby to the north-east is a small Siva temple with a spire of the 
fluted cone type so characteristic of the last Peshwa period ; to the 
north-west there stands the ruin of a tower with a Mughal keel 
vault, but probably also of Maratha origin. Another contemporary 
linga shrine, with a low pyramidal roof, stands on the west bank of 
the tank behind the Bahmani mosque, and a big vault of a similar 
architectural type, but of unknown destination, overlooks the east 
wall of the fort, not far from the north-east bastion. 


The British must have found most of the buildings on the plateau 
already in ruins and have executed only a few repairs and alterations 
of a purely military character. They put the present parapets on 
the walls, built accommodations for modern artillery on the bastion 
of the west gate and repaired the southern gate. The few bungalows 
and sheds erected by them inside the fort are of no interest. 


Thus, the most important monuments of Satara Fort must still 
be underground; awaiting the spade of the excavator. But useful 
preparatory work can first be done by the historians who would take 
the trouble to collect all the still available informations on the for- 
mer distribution of the fortifications and buildings, their history 
and use. 


Ancient View of Classification with Outline 


of a Modern Workable System 
By 


S. C. Guua, Allahabad 


In Sanskrit vargitkarana is the word for classification, varga 
technically signifying a class. Broadly speaking, vidya—the entire 
field of knowledge—is, in Indian thought, traditionally divided 
into four vargas, viz., (1) dharma, (2) artha, (3) kfma and (4) moksa. 
In other words every subject (or department of knowledge ) falls 
under one or another of these four categories.! 


When we come to classify not subjects but books, we find that 
the latter in some cases (€. g., Cyclopadias, Bibliographies, Cata- 
logues, General periodicals, etc. ) are of such a general or universal 
nature that they refuse to be restricted to any one particular varga 
(or subject or class), but must be represented by a_ general 
category, such as would include all vargas. This last-named cate- 
gory may be termed Generalia in English, or Sarva as a Sanskrit 
equivalent. 


The following diagram will show the relation of the vargas. 
The outer circle represents the whole field of knowledge, the four 
vargas being shewn as distinct compartments adjoining its cir- 
cumference ; while around the centre we form the inner circle to 
represent generalia or sarva-varga, beyond the four principal 
vaigas. This extra varga may be denoted by zero (‘‘0’’), 


1. ‘here are however various other divisions in our ancient literature. Srutis 
divide vidya into two main classes, para and apara: 2 विद्ये वेदितव्ये परा चैवापरा च. 
Kanada mentions three vargas— dharma, artha and kama—which are followed by 
Kalidasa in Kumdrasambhava as being the three objects of worldly existence. 
A fourth varga is however accepted by all, and at most places we find the chatur- 
varga (four classes) repeatedly mentioned. 

Other important classifications are those mentioned in the smrtis and niti- 
$astras. The former speak of 14, and the latter give 32. Arthasdstra admits 4 
divisions, and Pasupatacharya 5. Four vargas are however generally accepted, 
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The wayfarer on the path of knowledge, on entering the field 
can either peep into the sarva-varga at the centre for general know- 
ledge, or travel along the lines of the corridor from department 
to department, keeping to the left as usual, until he reaches 
moksha, the final aim of life. 


Besides the primary vargas there must be secondary ones which 
may be named bhagas, or the various groups under a subject. 
This will be made clear if we put in tabular form the inter-relation 
of subjects : 


Vidya.(Field of knowledge) 


| | 
Dharma Artha Kama (or Kala) Moksa 


(1) Smrti (2) Itihasa ; ¦ (8) {2216812 (9) Moksa- 
Purana | Sastra, Dharma- 
(3) Arthasastra matas (Faiths) 
SamajaSastra 


(4) Sahitya (5) Vijfiana (6) Upayukta-kala (7) Lalita-kala 
Bhasasastra Kala-kausgala 


The third varga, kama, is often represented by the term kala in 
modern times. So we shall treat kala as an equivalent of kama. 
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It will be seen from the above table that we get 9 bhagas, each 
being denoted by one of the 9 integers, 1 to 9. Further, we have 
seen that in addition to these 9 bhagas we have an extra varga, 
sarva (generalia), denoted by the zero ‘‘0’’. 

Each of the 10 bhagas may similarly undergo a further process 
of tenfold differentiation, resulting in the formation of 100 vibhagas 
or sections. Each such section may be denoted by a figure of two 
digits as shewn 17 the Outline that is shortly to follow. The process 
of tenfold differentiation can be repeated as often as necessary, 
putting a decimal point after the two-digit figure assigned to any 
one of the vibhagas, which are 100 in number, as we shall see. 

Thus a subject or a section thereof is represented by a two- 
digit figure ; with more minute differentiation, as in the case of 
sub-sections, the two-digit main figure admits of a decimal fraction. 
That is to say, a decimal point is put after the two-digit figure for 
showing the fractional addition. 

All this is called subject-notation, each one consisting of a two- 
digit figure with or without added fractions. Properly speaking, 
the notations (or numbers, as they are often popularly called) are 
symbols or pratikas for subjects (sections or sub-sections of the 
main vargas). 

For a small general collection of books of no special character 
the 100 vibhagas, without decimal fraction, may suffice in the begin- 
ning. But experience will show that with the growth of the collec- 
tion (or library) a precise or minute classification is of greater 
advantage. It is therefore not desirable to restrict the notation to 
the main figure of two digits, but a fractional notation should be 
freely -used when necessary. This will be found in my work, 
Prachya V argikarana-paddhati, reviewed in O. L. D., July 1938. 


The 100 sections thus developed are shewn below :— 


Outline shewing 100 Vibhagas or Sections 


00 Generalia 10 Dharmasastra 
01 Exposition 11 Smrti 

02 Library Science 12 Lawgivers 

03 Cyclopzdias 13 Ethics 

04 Other Reference Works 14 Law 

05 Periodicals 15 Ramayana 

06 Societies 16 Mahabharata 
07 Newspapers 17 Puranas 

08 Collected Works 18 Upa-puranas 


09 Gazetteers, Bluebooks, etc. 19 Other 
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20 


51 
52 
53 
54 
55 
56 
57 
58 


59 » 


K. V, 14 


History 

World 

Asia except India 
India 

Africa 

Europe 

America 

Other 

Geography - Travel 
Biography 
Arthasastra 
Statistics 

Politics 
Economics 
Sociology 
Administration 
Societies 
Education 
Commerce 


Custom’- Costume, etc. 


Literature, Philology 
Poetry 

Drama 

Novel 


Short Story 
Prose Literature 
Rhetoric 
Correspondence 
Satire 

Philology 
Science 
Mathematics 
Astronomy 
Physics 
Alchemy 
Geology 
Paleontology 
Biology 

Botany 

Zoology 


MODERN WORRABLE SYSTEM 209 


60 
61 
62 


Useful Arts 
Medicine 
Engineering 
Agriculture 
Domestic Science 
Labour-saver 
Manufacture 
Mechanic Art 
Building 

Other 

Fine Arts 
Oriental (special) 
Architecture 
Sculpture 
Drawing - Design 
Painting 
Engraving 
Photography 
Music 
Amusement 
Philosophy 
Nyaya - Vaiseshika 
83111011 2 - Yoga 
Mimansa 

Vedanta 

Saiva, Sakta, Vaisnava 
Bauddha - Jaina 
Other Oriental 
Western 

Other 

Religion 
Comparative 
Sanatana dharma 
Outcomes thereof 
Bauddha - Jaina 
Mohammadan 
Zoroastrian 
Confucian, etc. 
Christian 


° Other 
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Kaya-nirnaya: Features-differentiation 

After we have found an exact main notation for a subject 
(section or sub-section) we must next consider the specific kaya 
(features) a particular book (or recorded literature) to be classified 
has taken. The adoption of the process of kaya-nirnaya or features- 
differentiation will qualify the subject-matter of the book in 
question still further. 

Kaya-nirnaya is a course of demarcation in addition to the 
original classification, and it isin a large measure common to all 
subjects. Some people would call the differentiation as common 
sub-division. But we should better terminologise the process as 
kaya-nirnaya or features-differentiation. By this we find out the 
particular kaya (body, or form) in which a given literature is 
presented. 

The notation for the features-differentiation should be always 
fractional. It is rather exhaustively manifested in the following 
table. Ifa subject notation is of only two main digits, as in the 
case of the 100 vibhagas, the features-differentiation notation, 
beginning with a decimal point as shewn in the table, should be 
simply added to the main figure of the digits. When however a 
subject is a sub-section, having already a fractional notation add 
the features-differentiation notation, omitting the decimal point, as 
the figure obtained for the sub-section has already got a decimal 
point. 

Similarly there can be a Dinnirnaya or Point-of-view finding 
division which is partially incorporated in the kaya-nirnaya process, 
described above. 

‘Thus we get a full notation for a subject—the main subject- 
notation along with the kaya-nirnaya fractional notation. 

Combine with this the other subsidiary tables—such as Region 
table, Chronology table, Community table, Language table, Size 
table, etc.—wherever necessary. The Region-table is shewn after 
the Kaya-nirnaya table that 15 following now. 

Kaya-Nirnaya or Features-differentiation Table 
(10 Possible Forms of a Subject) 

-00 TEXTS 
001 Theory—Philosophy, etc. 
01 COMMENTARIES 
02 TRANSLATIONS 
03 REFERENCE TOOLS (Lexicons, Indexes, Bibliographies, 

Statistics, etc.) 
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-031 
-032 
-033 
034 
"035 
036 
04 

“041 
042 
“044 
045 
046 
C47 
-048 
05 

"051 


"055 


"056 
"054 
-058 
“(6 

061 
"062 
063 
"008 
07 

071 
072 
073 
"074 


076 
077 
"0743 
-07732 
"078 
08 
"081 
082 
°0821 


Etymological dictionary 

Encyclopaedia 

Concordance 

Index 

Bibliography 

Statistics 

LITERATURES (not Belles—lettres, but ESSAYS, etc.) 
Theory discussed by Author or originator 

Theory discussed by others 

Speech 

Writing 

Symposium (on particular topic) 

Memorial 

Miscellany 

PERIODICALS 

Monthly ; -052 Two-monthly ; -053 Quarterly ; 
°054 Four-monthly 

Annual (Year-book, Directory, Calendar—even if not 
periodical) 

Half-yearly 

Misc. regular frequency (2-yearly, 5-yearly, etc.) 
Irregular serial, yet of the nature of periodical 
ASSOCIATIONS (Institutions, Guilds, etc.) 
Profession 

Conference, Congress 

Commission, Committee 

Parties । 

STUDIES 

Scope, Scheme, Syllabus, Synopsis 

Outline, Abridgment, Essence, Skeleton, Fundamental line 
Museum, Exhibition, Laboratory, Album 

Map, Atlas, Graph, Chart, Diagram, Observatory, Catalogue, 
Sketch-book 

School, Institution, Study~circle 

Study, Criticism, Research 

Adverse criticism, Offence 

Reply to criticism, Defence 

Adaptation 

POLYGRAPHIES 

Collection of works of single author 

-- many authors (cf. -046 Symposium on single topic) 
Anthology, Commemoration volume 
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*083 
"084 
"086 


°087 
088 


091 
"0912 


-0916 
"092 


"093 
*094 
"095 
"096 
‘097 
"098 
099 


0991 
"0992 
-0993 


2.1 

2°21 
2°24 
2.31 


2.4 
2°5 
2°54 
2.6 
27 
2.88 
2.89 
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Comprehensive selection 
Interview ; 
Digest ; 


0861 In verse; 


°085 Statement, Communique 
"0862 In the form of drama; 


-0863 In the form of fiction ; -0864 In the form of Catechism, 


dialogue ; 
of Parody 
Announcement 
Miscellany 

HISTORIES 

Acts, Bills, Codes, Cases 


-0867 In the form of Letters ; 


-0868 In the form 


Constitution, Governance, Governor, Political situation, 


Federation, Reform 


Popular (as opposed to Governmental) representation 
Biography (individual), including Auto-biography ; 


-0921 Original hero 
Collective biography 


Correspondence, Memoir, Minutes 
Expedition, Exploration, Inscription, Records 
Official report, Bluebook, Inspection refort 
Survey, Topography, Gazetteer 


Travel, Guidebook 


History, Evolution of culture and civilization, Geneology, 


Chronology 
Prosperous course 
Decay, Fall 
Controversy, Conflict 


REGIONAL TABLE 


World 

Asia (general) except India 
Turkey 

Persia 

Arabian Peninsula 
Siberia, Turkistan, 
Central Asia 
Afganistan, Baluchistan 
Siam (Thailand) 
Malaya 

Chinese Republic 
Japan, Korea 

Burma 

Ceylon 

INDIA 


3°88 
3°89 
39 
3°91 
3°92 
3°93 
3°94 
3°95 
3°96 
3°97 
3°98 
4 

5 
5.1 
5°11 


French possession 
Portuguese possession 
Indian States 
Hyderabad (Nizam) 
Mysore 

Baroda 

Kashmir 
Rajputana 

Central India 
Himalayan 

Other 

Africa 

Europe 

United Kingdom 
England 
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3.1 NortuH INDIA 5.13 Scotland 

3-11 Bengal 5-18 Ireland 

3°14 Assam 5-2 Germany 

3.2 Gujarat-Bombay- 5°3 France 
Maharashtra 5°4 = Italy 

33 SoutTH INDIA 5°51 Spain 

3.31 Andhra 5-55 Portugal 

3.35 Tamilnad 5-6 Scandinavia 

3°4 United Provinces 57 U.S.S.R. 

3.5 Punjab 5°81 Switzerland 

37 Bihar—Orissa 5°85 Greece 

3°81 Sind 6 America 

3.82 Central Provinces 611 Canada 

3°83 Berar 6.12 U.S.A. 

3°84 Karnataka 6.6 South America 

3°85 Kerala 7 Australia, Newzealand, etc. 


3.87 North-West Frontier Province 7°8 Seas 

The subject-notation, including the kaya-nirnaya fractional 
notation, with the addition of one or more classes of notation from 
the subsidiary tables—such as Regition-table for example—putting 
acolon (:) between two kinds of notation, will form the full 
notation for the subject of a book or literature. 

A few examples may clarify the process: The notation or 
symbol for Fine arts is 70; 2-5 stands for Thailand (=Siam) ; 
.. 70: 2°5 will be the notation for the subject of Thailandic fine arts. 
Education is 37 ; history of a subject (see kaya-nirnaya table) is -09 ; , 
37.09 is for History of education. Ramayana is 15; Java 2.8 ; 
architecture 72; .. 15 : 2.8 : 72 will stand for Ramayana in Javanese 
architecture. Gita 15 92-4; Commentary (see Kayanirnaya table ) 
is 01; Germany ( Region-table) 5-2; ^ 92-401: 5:2 will be the 
notation for German commentary on the Gita. Economics 1s 33 ; 
Panjab 35; .. 33: 3-5 is Economics with special reference to the 
Panjab. Charitable institution is represented by 36:1; Parsy 
charity relief is 36-1: 0-6 (community-table ); and so on. 

After we have got the full notation through the processes des- 
cribed we would still need the device of particularising the position 
of a given book or literature (on the shelves of a library) in a class 
where there are many such works. ‘This can be done by using some 
author-marks or following the Chronology-table, or adopting both. 

In a word, a scientific system should be able to answer all 
requirements. ‘The scheme discussed claims to have the power to 
do so. 





Subandhu’s Home 


By 
R. G. HARsHE, Poona 


For want of authoritative evidence it is a matter of idle specu- 
lation to talk of Subandhu’s home. Lately, Mr. MANOMOHAN 
GHosH has assigned Bengal as the home of Subandhu.’ His reasons 
are these: 

(i) ‘“‘Subandhu has used pun in हरभेदो दधिषु (Hall, p. 125) and in 
रक्ञनाबन्धो रतिकलरहेषु. And in these passages सर and हार as well 85 रसना 
and शद्ाना have been considered to be interchangeable or rather he 
allowed a confusion between the palatal and the dental sibilant. 
This kind of confusion as is known to students of the Middle Indo- 
Aryan is a feature of मागधी. Hence it may be assumed that Subandhu 
was born in the मागधं speaking area, i.e., the North-Eastern India 

In the first place, the words सर and Wt’ as well as रसना and राना 
are always interchangeable in classical Sanskrit as having almost the 
same meanings.* But even granting the plea of Mr. GuosH that it 
is a feature of Magadhi,° can it not be assumed with equal certainty 
that since Subandhu kad declared to have composed his work with 


en ~~~ 


1. Ind. Hist. Quarterly, September 1939, pp. 472-474. 

2. In quoting the text, page numbers, in this article, refer to HaLu’s Edition 
of the Vdsavadattd. 

3, WWHan arrow; the coagulum of curds or milk ; water.—Vaidya p. 765. 

रार-- 7 arrow; the cream of slightly curdled milk; water.— Vaidya p. 711. 

4, रशना-रसना-8 rope or cord ; a gi rdle—FEAT PASTA RAAT तदानीमंगुष्टमूलापित- 
सूत्ररषा-र२; णा 10; the tongue. Bh. V. 1. 111.-ए^ 1०९५ p. 606. 
^ -WAT—the tongue ; a woman’s girdle—VAT रसनापि तव घनजघनमण्डले 
Git. G, X, 

Subandhu himself uses this word indiscriminately in its dual form; 

For रखना see p. 128 and for रसना-. 171 and 283 
5. Some of the important statements f1om Walter Eugene CLARK’s valuable 

article on ‘Magadhi and Ardhamagadhi’ in the JAOS., Vol. 44 (1924), might 
be considered in this connection :— 

(1) He (Simhadevagani) gives no rule for the change of s to $, an extre- 
mely important rule which could hardly have been omitted even in the most 
superficial of the Magadhi dialect if he had regarded it as universally valid 
for the particular dialect which he meant to dercribe.—p. 89. 

(2) Nandillagopa in his comm. to the Prabodhacandrodaya (NS. Ed. 
p. 72), on the authority of Chandrasena and others, apparently regards the 
substitution of § for s in the M&gadhi as optional—p. ‘0, 

(3) The Asoka inscriptions seem to prove that the official language of 
Magadhi in the third century ए, 0, has s, not ई, 

(4) Gawronski (ZVS 44. 271-4) regards the इ of the Sakdra (in the 
Mrechakatika) as merely an individual lisping.—p. 90-91. 
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paronomasia on each and every syllable,* he took this much latitude 
with words which existed in double forms even in his time, to 
vindicate his declaration? So, it must be remembered that if there 
was any confusion, which we very much doubt, it was purposely 
allowed to be there for the sake of the pun. It was not naturally 
there, as Mr. GHOSH would have us believe, as a sort of unconscious 
slip on the part of Subandhu on account of his being a Magadha. 


(1) ^" Subandhu, unlike any other Sanskrit writer of fame, 
shows some familiarity with fish, and one of his most apt similes 
occurs in the following passage :--"' कारकेवरतेकेन afrarard प्रक्षिप्य 
गगनमहासरसि ”—etc. (pp. 249-50 Ed. HALL). The catching of living 
कफर with a black net from a large पुष्करिणीः ( महासरासि ) is a very 
familiar sight in Bengal. From this simile it may be assumed that 
Subandhu was familiar with a place like Bengal.’’ 


It may be pointed out that for this idea, as for several others,® 
Subandhu is most probably indebted to Bhartrhari II. 52 (Nirnaya 


ye ~ ten ~~~ ---=- ~ --~-~ <~ --~ ~~ ~ 


6. Preferatory stanza No. 13; ‘‘Pratyaksaraslesamayaprabandham.”’ 


7. Can महासरः bea पुष्करिणी by any stretch of meaning! If this passage is 
to be interpreted as having a bearing on some actual geographical region, it may 
be pointed out that it is Central India, rather than Bengal, that abounds in big 
lakes and fishing with black nets in ponds, lakes, rivers and streams is a com- 
mon sight all over India. 

8. For example see— 

(i) “qarfe माधुयश्व्यञ्चुचित्वसन्तापशान्तिभिः पयः पय इवेति मित्रतामुपगतस्य 
दुग्धस्य तस्सन्नमाद्वर्धितस्य HAA ममेव Guys: aq: इति Arata 
वारिणापि क्षीयते ’?—VD. ४. 79-80. 

Cf. ^“ श्रीरेणासमगतोदकाय fe गुणा दन्ताः पुरा तेऽखिलाः ete. 
—ag, I. 66 (VD. Ed.) 

(Gi) ^“ सुश्चरदखणजवनिकापट इव कालनतकस्य ’’—NS. p. 255. 

Cf. “at स॑सारान्ते विरति यमधानीजवनिकाम्‌ ''-- भते. 171. 112. 
(iii) ^“ भवति सुभगत्वमधिकं विस्तारितपरगुणस्य सुजनस्य NS. ९. 4. 
CE. “परगुणपरमा णून्पवेतीङ्ृत्य नित्यं निजहृदि विकसन्तः सन्ति सन्तः कियन्तः” 
--भतै. 1. 70. 
(iv) “" त्वत्कृते यानया वेदनानुभूता सा यदि नमः पत्रायते सागरो मेलानन्दायते 
ब्रह्मायते लिपिकरो भुजगराजायते कथकः '--}२8. p. 238. 
Cf. ^“ विस्तस्य जलायते जलनिधिः कुल्यायते » ०५५. -- मतृ. 1. 78. 

(४) ^“ भास्वतालङ्कारेण चन्द्रेण वद्नमण्डलेन लोहितेनाधरपलवेन सौम्येन दरोनेन 

Tao नितम्बनिम्बेन eta नेन्नरकमलेन शनैश्वरेण पदिन तमसा केशपादोन 
ग्रहमयीव, ’’—VD. ?. 64. 
Cf.“ गुणा स्तनभारेण मुखचन्द्रेण भास्वता दनेश्वराभ्यां पादाभ्यां रेजे 
ग्रहमयीव सा '”-मवै° II. 17. 
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Sagara Ed.): ‘‘ विस्तारितं मकरकेतनधीवरेण । खी संल्ितं बडिकशमनत्र भवाभ्बुराशौ | 
येनाचिरात्तदधरामिषरोरमस्यंमस्स्यान्विक्रष्य विपचत्यनुराग बह्वी '. The whole 
argument therefore falls to the ground. And, moreover, if we were 
to put forth this argument of familiarity and make imputations to 
the author, it would lead us to absurdity ad infinitum. For, besides 
the fish, Subandu has referred to several other acquatic animals, 
birds and beasts etc.’ 1 

(iii) ‘‘ Subandu’s familiarity with fish is again noticed in a 
passage in which he compares पाटलि flowers with the पराव of the 
God of Love (p. 138).”’ 

ˆ The word पराव has its development in the new Bengali 
(dialect) Tt which is the name for a primitive instrument made of 
Bamboo for catching fish in shallow water. Hence it does not mean 
fishing hook (@f@2) as Shivarama guesses.” Now this पलो is available 
everywhere in Bengal. And the पाटलि flower has more resemblance 
to the Tt (= पाव ) than to af. As Shivarama was an inhabitant 
of the country where पलो is unknown, he hazarded a guess instead 
of confessing his ignorance. This word पराव shows again that 
Subandhu was familiar with Bengal.”’ | 

Mr. GHOsH, in this respect, depends entirely on the reading 
adopted by Hatt. But Gray has Wetaeta," which however makes 
no meaning, while the Trichinopoly edition has atetaet. MSS. 

(vi) ^“ आवतश्रान्तिभिः सापस्मारमिव फेनैः ”? —VD. P. 264. 

€. ^“ श्रमविशादङ्गे कमपि विदधद्धङ्गमसकृत्‌ 
स्मरापस्मारोऽयं भ्रमयति eat Tals a” —ag. Il. 56. 

9. To give only a few examples:— 

^ gat (२. 267; 279); जलकपि (P. 277); जलमानुष ( २. 98; 268; 229); जलोकस 
(?. 115); कच्छप (ए, 219); हंस (२. 95; 113; 193; 218; 286); सारस (२. 159; 287 ); 
मरुबक ( P. 45; 134; 277 ); कोयष्टिक (२. 99; 288 ); केसरिन्‌ ( २. 85; 103; 104; 120; 266); 
गज ( P. 74; 96; 106; 114; 179; 180; 181; 252; 253; 263; 269 etc. 2); कपि (?. 84; 170; 251; 
261; 266 ); BT ( P. 197; 79; 282; 296 ) etc. 

Secondly, as every scholar in those days usually began his studies by learning 
by heart some of the important lexicons, he naturally knew a number of words of 
different types. Amara, for instance, gives about 30 different names for a variety 
of fish (Vide I. 9. 17-19). Hence there is no point in making such a statement 
like this. | 

10. If Subandhu is indebted to Bhartrhari for this idea of a net being spread 
by a fisherman, as we have shown above, there is good reason to believe that by 
Gla (if such a word does exist) he means simply fa. 


11, Vdsavadattaé—A Sanskrit Romance by Subandhu, translated, with an 
introduction and notes, by Louis H. Gray, Ph. D., Columbia University Press, 


New York, 1913—P. 165. Can it be पलावेटी as suggested by one of the commenta- 
tors ? 








9 1 
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also read the text differently." Itis therefore hazardous to draw 
any conclusions relying on the text of HALL without taking into 
consideration other evidence on the point. 


The case made out against Shivarama does not also hold good 
inasmuch as Narayana Diksita, who is by far the oldest com- 
mentator available’* on Vdsavadattd, explains the word पलावां as 
बडिष्ठां .24 Ranganatha, who seems to be a later commentator, in his 
tippana, follows the same reading but explains the word as “ परावो 
meqaeaagq.’’ The word पराव however is not found in any of 
the dictionaries. The correct form is T@ and is explained by 
वाचस्पस्य'" 28 जीवतां तमत्स्यानां गतिरोधके (पोर )' › and in fawizte® as 
“ मस्स्यधारणसाधने यन्त्रमेदे ' '. In वासव दत्तापाञ्जिका** called विदग्धवह्छमा, by 
an unknown author, पलावा is interpreted as ““ पलावरीति बजिद्रां ares 
मस्स्यबन्धनं प(चे)र इति ख्यातः . Bes in his वास व द॒त्ताविवरति० explains the 
word thus: ‘‘ षलावो मस्स्यमारणभांडः पराजामिति प्रसिद्धम्‌ ''. Jagaddhara” 
reads पराचः and explains it thus: “Tera: पचेर इति ख्यातः ॥ परःवरीतु 
बजि Ties मस्स्यबन्धनम्‌ ॥. From this evidence it will be clear that the 
MSS. and commentators are not unanimous on the text in question 
and its meaning also. This cannot therefore be an undisputed 
proof of Subandhu’s being a resident of Bengal. 


Secondly, Patali flower is not so very significantly known for 
its form as for the redness of its colour and in using this simile, 
the author, to all appearances, must have in mind its likeness to a 
fishing hook with a piece of red-flesh attached to it rather than the 
bamboo mechanism to catch fish as Mr. GHOsH says. 

12. (i) Prajfia Pathasala MS., which gives better readings and which is a 
very valuable MS., reads 4fSatate here. 

(ii) Anardaérama, MS. No. 793 has वालावरीव, folio 12. 

(iii) The correct reading seems to be ^ पला इव 98 given by a MS. in pos- 
session of Mr. G. V. NiRANTARA of Nasik whose ancestral collection wat catalogu- 
ed by Dr, BHANDARKAR., 

13. See Mr. P. K. 00785 article—Annals, BORI., Vol. XXI1—Parts I & Il 
p. 135. 

14. Vide folio 54 9, MS. No. 567 of 1891-95 of the Govt. MSS. collection at 
the ए. O. R. I., Poona. 

15. Folio 5b, MS. No. 566 of 1891-95, B. O. R. I. 

16. —St. Petersbourg and Monier Williams have evidently taken the word 
from HaLv’s Ed. of VD. 

17, P. 4271. 

18. Quoted by Vacaspatya. 

19. Folio 31b, M‘. No. 464 of 1887-91, ए. 0. R. I. 

20. MS. No. 186 of 1875-76, ए. 0. R. I.; the MS. is in Sarada script. 

21, Tattvadipini, 2781५ 3678708, MS. No. 1817, folio 42b, Poona. 
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(iv) His fourth argument in support of this theory 18 
Subandhu’s mention of सुन्दरी tree (P. 219-220 Ed. Hatt). ‘* This 
word सुन्दरी does not occur in any Skr. Kosha, for Shivarama, though 
very liberal in quoting synonyms, could not give any connection 
with this word. सुन्दरी trees grow in abundance in the Sundarban 
area of the Southern Bengal. 


The word Sundari is given by वाचस्पत्य and is also quoted by 
मेदिनीकार in its masculine form सुन्दर, 


(v) ‘‘ Wrote the first available work in the Gaudi style,” the 
characteristics of which emerged ‘at the courts of princes of 


Bengal ’—(KritH, Hist. Skr. Lit. p. 60).” 


In all these arguments there is not one which is based on first- 
rate evidence nor on solid facts that carry conviction home. If, in 
the present state of our imperfect knowledge, we are to base our 
conclusions on mere surmise, we must put together all the evidence 
and not simply pick up those examples which support our pet 
theories and leave inconvenient mass of material unnoticed and 
unaccounted for. Now, so far as the evidence that we are able to 
collect on this question is concerned, we may say with reasonable 
assurance that our author, instead of being a Bengali, at the court of 
an unknown Bengali prince in the East, was rather the inhabitant of 
Central India. With his limited knowledge of Geography,” he 
does not seem to know much beyond the Vindhyas. He describes 
Kusumapura as being on the banks of the Ganges but he has 
absolutely no knowledge of the routes leading to it or back from it 
to the capital of the hero.” He thinks that it is somewhere beyond 
the Vindhya forests and has made his hero wander away among 
them, is search of his lost beloved, till he reaches the sea! His 
descriptions of the sea may be remarkable, in certain respects, but 
he is happily unaware what an enormous distance it is from the 

22. Vide p. 5314. 

23. From which, probably, is derived the word Q-qiqq, Sundara is uni- 
versally known by its synonym Tilaka (Vide धम्वन्तरीय निचण्टु IV. 40 and 
राजनिघण्टु X. 266-267—A. 8. 8. Poona ) and for सुद्री see राज ° IV. 36a. 

24. One need not be a Bengali to write in the Gaudi:style. Our rhetoricians 


have enjoined upon the use of different styles to express different sentiments. 
By using the same argument one can also prove that Banabhatta was al:o a Bengali. 


25. The geographical references in VD. are very few and apart from 
AW, BAS & मन्दर they refer to हिमालय, श्रीपवंत, विन्ध्य, मद्देश, Dadra, भागीरथी, 
यमुना, TAT, SAAT नदी, प्रयाग & कुसुमपुर only. 

26. ^“ Kusumapura is also another name for Kanauja | ’’ 


5 


SUBANDHU’S HOME 219 


Vindhya mountain to the sea for the princess to walk and the 
prince to follow ! 

If our interpretation of the third prefaratory stanza of the 
Vdsavadatta is correct, and if its reference to the poet named 
Damodara has anything to do with a historical personality of the 
same name, we may point out that the inscription that speaks of a 
poet Damodara belongs to Udaipur in Southern Rajputana and the 
expression “ मर्देशढक्कायात्रयेव घनसारसाथवाशिन्या ?' is significant as 
being a familiar sight for the author.”" Leaving aside the mytho- 
logical references to मेर, सुमेरु, हिमालय, मन्द्र etc., he feels more at 
home when he describes नर्मदा,” यमुना, and विन्ध्य. If a covert 
reference to the Agnikulas of the Ksatriyas is meant in “ करणैरिव 
शकुनिनागमद्रबार्वक छोपेतैदेवखार्तैरूपद्ोभितोपान्तः ” (P. 94), then these have 
arisen within the precincts of the Vindhya mountains. 

In his descriptions, Subandhu, more than once, refers to the 
Malava women” in preference to others. Had he been a native of 
Bengal, as Mr. Manomohan Ghosh wants us to believe, he would 
certainly have at least mentioned the women of his native country 
when he has something to say about the women of Lata, Karnata 
Kerala and Kuntala countries*’ and what is more, about the 
पुखिदराजसुंदरी too. 

A reference to श्वेतगोधूमः! points to the fact that the author was 
familiar with the wheat fields of Malwa where this particular 
variety” of wheat is still largely grown. Subandhu has made the 
soldiers of the Sabara Senapati wander about in search of sweet 
water®’ in the mountain. This clearly speaks of a special know- 








27. Vide the article on Subandhu and Damodara, Deccan College Research 
Institute’s Bulletin, Vol. I, No. 2 pp. 421-424. : 
28. ^“ धनकामयेव कृतभूभरत्सेवया रेवया प्रियतमयेव प्रसारितवी विह स्तयोपगूढः ” 
7. 102 ; 
“ विलासिनमिव नमंदानुगतम्‌ ?-P. 271. 
29. ^“ चतुःषषिकरलाकलापविदग्धमुखमालव नितम्बिनी नितम्बनिम्बसंवाहनकुश्शलः "' 
P. 140. 
^“ मधुमदारूणमाल्वीकपोलतलसमानो लसमानो - ete. —P. 2:0. 
“तथा Oa तत्कराललीलाबहलविरलविमलमालवीदरानकान्तिदन्तिदन्तधरितो 
मण्डपः *' ८. 233-34, 
30. Lata—pp. 138-139; Kuntala—p. 139 ; Karnata—p. 139; Kerala pp. 139- 
140. Pulindaradja Sundari—pp. 95-96 and pp. 215-16. This again shows his 
familiarity with the mountain tribes of the Vindhya. 


31. “ तारका श्वेतगोधूमशाचिनो wae” P. 192 


32. It must be the same variety as is popularly known in Mahdrdshtra by its 
corrupt name Adg. 
33.“ अन्विष्यमाणस्वादुसकिकाशयम्‌ ”* P. 291. 
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ledge of the regions where water is abundant but not sweet. In the 
Vindhya and Satpiida ranges, it is difficult to find sweet drinking 
water as very frequently the water is rather astringent and undrink- 
able. Another very important reference which presupposes local 
knowledge of the region with all its traditions is to the कणादीर मिथुन 
and the diggings by the Kiratas along the banks of the river 
Narmada in search of gold.** 


The name Subandhu is also found to be current in Central 
India as might be seen from the Birwani Copperplate inscription of 
Maharaja Subandhu.*® The grant has been issued from Mahismati, 
the present Maheswara, in Indore State. 


Subandhu was a worshipper of Visnu and he has consecrated 
two verses at the beginning of his work™ to his titular god. Now, 
we have almost contemporary inscriptional evidence” to prove that 
in Central India Vaisnavism was more predominant than anywhere 
else. In Bengal, it seems, the Saivas, the Saktas and the Jainas 


were more popular. 


Putting together all these facts, we are led to the conclusion 
that Subandhu was an inhabitant of Central India, preferably of 
Malwa and that he had nothing to do with Bengal. 


34. ““कणारीरमिथुनमेधनदशेनोपजातनिधिग्रहणकौ तुककिरातरशतखन्यमानतीरया रेवया” 


—Pp. 100-101; for explanation of the traditional belief see शिवराम "$ commentary. 
35. Epigraphia Indica, Vol. XTX pp. 261-62, 
36. Verses2 and 3, Besides that the following references unmistakably 
point to his being a Vaisnava : 
(3) साधुमिवाच्युतस्थितिरमणीयम्‌--?. 270 
(ii) सत्पुद्षणेव विष्णुपदावलम्बिना--२. 297 
37. Vide Tables comparing Gupta Inscriptions and Pauranic tradition—By 
D. R. Patit, Appendix to Bulletin of the Deccan College Research Institute, Vol. II. 
Parts I and IT. 
38. We have good reason to believe that, in his days of retirement from the 
ministerial duties (see, Vamana,—Kadvydlankdrasitraurtti p. 32—Kiavya Mala, Ed.), 
he had repaired to Ujjayini, where probably he wrote his Vdsavadatta, 


7 


Sphota and Artha 
By 
BETTY HEIMANN, London 


Every European scholar who has had the opportunity of 
translating Sanskrit texts with Indian students will have acquired 
an experience unknown to him from his work with Western pupils. 
The Indians have a strange gift of getting the hang of the text 
before, and sometimes even without ever, being able to render the 
passages in rational systematic manner according to the correct 
grammatical analysis of the sentence and its perts. They grasp 
irrationally the sphota, before they rationally grasp the artha. The 
problem of the sphota is unique to Indian grammar ; it was never 
established in the West, and is even not officially acknowledged in 
most of the Indian philosophical treatises. But, nevertheless, even 
when expressly repudiated in Sanskrit philosophy, it is still posed 
there asa problem. While considered not provable by rational 
systematic means, it exists there as a problem, or rather as a fact. 


The Indians are too near to, the Westerners too remote from, 
the intuitional grasping of the meaning implied in a word or a 
sentence ; and both mentalities, from these very contrary reasons, 
are hampered in giving a rational account of the sphota. 


Even the Mimiamsakas who establish subtle theories about 
sound-problems not only from the rational, but also from the 
irrational point of view (the divine origin of sabda and its pre- 
empirical existence) expressly repudiate the concept of sphota. 
They believe in the pre-empirical autpatttka, pre-empirical sponta- 
neous origin of sound, and they oppose this to the krtaka, the 
empirically produced; they distinguish between the potential 
transcendental sense and its manifestation in empirical usage ; they 
discuss the problem whether the meaning of the whole word is 
already conceived by the utterance of its first sound or by the series 
of its sounds, or whether only after the pronunciation of its last 
character the sense becomes manifest ; they ponder over the ques- 
tion whether the meaning is dependent on a fixed succession of the 
letters used, whether for instance sara and rasa convey the same 
meaning, i.e., whether irrespective of the order of articulation and 
its psychological reactions, the meaning springs forth as a quasi- 
partless and orderless and timeless complex entity. But though 
touching on all these considerations of questions connected with 
the problem of the sphota, they are reluctant to accept the sphota as 
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such. The Mimamsakas, the school of the exegesis of the holy 
Veda, are transcendental Realists and magical logicians, as it were. 
Their Realism and their logical method tend to handle but provable 
facts (pramanas), their transcendentalism and belief in magical 
efficacy are restricted ; they accept only that which is established by 
the empirical pramanas (pratyaksam and anumana) or by the appa- 
rent proof of revelation and authoritative assertions of the holy 
texts. Asasystem they are reluctant to give credit to their own 
subjective psychological irrational feelings of evidence, i.e. to the 
sphota. This is too near to them to be worthy of being 
propagated in systematic theory. They remain, even in their irra- 
tional speculations, in the sphere of artha, pre-empirical sense and 
its empirical efficacy. Their exegesis, their exposition of Scrip- 
tures, does not reach beyond the interpretation of the contents. 
They are rational analysts.’ 


Why, then, do the grammarians venture to deal with the sphota ? 
Grammar, as its very Sanskrit names suggest, is vy-d-karana, vi- 
graha, and nir-ukta, i.e. mere analytical procedure. How can these 
professional analysts be inclined to acknowledge such a merely 
synthetic complex factor as is the sphota-concept? For two 
decisive reasons. First, grammar is a more psychological than 
logical science. The significance which Indian grammar attributes 
to the physio-psychological laws of phonetics indicates besides 
other reasons its foundation in a sphere outside mere logic. 
Secondly, their fundamental presupposition is a dogma of a primary 
potential unity. They proclaim that in the verb are already con- 
tained, so-to-speak, in an embryonic stage all possible variations of 
a sentence which are voiced by accidental subjects or objects, par- 
ticles, prepositions, etc. This concept of a pre-developed imma- 
nent general potentiality centred in the verb itself gives room for 
the acceptance of other factors of complex potentialities such as is 
the sphota. The grammatical analysis is considered but as a 
secondary pedagogical proceeding. This grammatico-pedagogical 
method, too, is an outcome of a fundamentally psychological 
attitude. 

It is true that it is not the past-master of grammar, Panini him- 
self, who expressly introduces the theory of the sphota; but his 
chief commentator Patafijali, and his later followers, Bhartrhari, 
Nage§ga, etc., are concerned with securing forthe concept of sphota 
a place in their system. 

1. Aboutthis cf. the chapter on Mimamsé in my ‘‘A Study in Indian 
Dynamics.”’ 
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But even these later grammarians who acknowledge the sphofa, 
proffer only a vague definition of the sphota. They simply attribute 
to it three general predicates. The sphota is regarded as one, indi- 
visible and eternal, These vague three qualities are the common 
property of all super-empirical entities. It is no accident, there- 
fore, that the scholarly advocates of sphota are inclined to identify 
the sphota with other ‘‘summa’’ of religious, magical or ontological 
potentialities which are already acknowledged. The sphota is thus 
paralleled with Sakti, Sabda-Brahman, with Pranava (Om), in 
short with all ‘‘summa’’ bearing on sound-problems. But the 
sphota does not exactly cover the ground of the efficacy of Sakti, of 
undeveloped mere potentiality. The sphota has both, a pre-empiri- 
cal and an empirical function. The meaning of the word uttered 
exists not only potentially before its manifestation, but exists also 
as an external sphota set free by an accidental object or word. 
Neither is sphota a universal, ontological Sabda-Brahman, because 
beside the general ontological truth on which all specific sphotas are 
based, there exist the different sphotas of each single empirical 
object as distinct entities (cow, horse, etc.). These sphotas of cow, 
horse, etc. are, however, not ontological manifestations dependent 
on, and empirically produced from, a productive ontological 
Avyaktam, but they require a specific act of realization, an impulse 
given directly by an empirical fact, the utterance of a word. 
Besides, a further psychological function must take place for the 
realization of the sphota. Sphota, unlike the Sabda-Brahman, mani- 
fests itself in specific partial flashes of truth. 


Neither the sphota can be identified with Pranava (Om), which 
being bare of any specific sense, is open to accept every meaning 
required. Visualization of Pranava (Om) is but a means, not an end 
in itself; it serves only to prepare the stage of receptivity and 
susceptibility for a higher vision. The sphota, on the other hand, 
whenever it can be grasped, is already endowed with specific 
qualities. In short, sphota is akin to, but yet distinct from, all 
these other irrational potentialities. Its oscillating quality of func- 
tioning in the two spheres of potentiality and specific manifesta- 
tion alike, defies any valid identification either with predominantly 
super-empirical, general, ontological, or with completely realizable 
specific factors. 


As to the method of gaining an object through the perception 
of its sphota, here, too, we have to approach the problem by the 
indirect means of contrasting the sphota with similar factors. Is the 
psychological procedure by which the sphota is gained the same as 
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that achieved by meditation ? Meditation can be attained by concen- 
trating on any accidental object. The specific object in hand is but 
ameans and not an end. A higher general vision springs forth 
from this act of concentration (samddh1). Reflection, pratibhad, of a 
general cosmic relationship is indirectly attained. ‘The grasping of 
the sphota, on the other hand, 18 a direct procedure. Here the 
starting point isa general cosmic truth which through the contact 
with the very object reveals immediately, and not as a means, a 
specific truth, the truth about the essence of the object concentrated 
upon. Thus, though meditation and sphota, belong both to similar 
spheres, both standing midway between generalizing metaphysics 
and particularizing and introspective psychology, they are clearly 
distinguished by their different tendencies of direction : one work- 
ing from the general downwards (sphota), the other tending upwards 
towards the general (meditation). Furthermore, they are unlike 
with regard to the quality of directness (sphota) and indirectness 
(meditation). ‘These latter characteristics imply also a difference 
with regard to their dynamics and degrees of purpose: while the 
sphota reveals itself by an immediate spontaneous flash of realiza- 
tion, meditation works deliberately in slow stages of gradual 
enlightenment. The sphota manifests itself in a quasi-mechanical 
bio-psychological function ; meditation, on the other hand, is inten- 
tionally and deliberately acquired. And yet, inspite of all these 
distinctions pointed out between the sphota and meditation, medita- 
tion in its highest stage of perfection is the one proceeding which 
comes nearest to the concept of sphota. In the commentary to 
Yoga Sitras 1, 47 the adhydtma-prasdda, the subjective, no more 
obstructed clarity of mind, the final stage gained after preliminary 
meditation, is expressly defined as bhitdartha-visayah krama-ananu- 
rodhi sphutah prajna-dlokah, i.e. as a spontaneous (sphuta) vision of 
cognition which has the cosmic bhitas as objects’? and pursues no 
more any gradual steps. Thus the Yoga system acknowledges in 
some way the concept of sphota, but only as a general cosmic vision, 
and not as a specific sabda-sphota. 


After having tried to define the sphota indirectly by confronta- 
tion with apparently related irrational concepts, we shall now 
venture to trace its qualities by the direct method, as far as it is 
possible to describe and to define such an irrational concept. Only 
then shall we gain the ground to make the methodical confrontation 


ना a a -- 





2. I prefer to take bhiutdrtha in the cosmic and ontological sense= Mahd- 
bhitas of the Sinkhya (Yoga), rather than follow Prof. Woops in his epistemologi- 


cal interpretation, 
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with its counterpart in the logical sphere : artha. The most imme- 
diate approach to a concept, at any rate in the range of Indian 
studies, has proved to be the interpretation of its name. The term 
sphota gives the opportunity for an irrational explanation as to its 
phonetics and for a rational one as to its contents ; both methods of 
explanation coincide in this case. Sphut, to burst into view, to 
rent asunder, pictures in its very onomatopoetical form the sudden- 
ness, abruptness and forcefulness of the process. It is no accident 
that other terms derived from the very same root sphut all indicate 
the same dynamic explosive function. Sphota means the ‘‘whipped 
out’’ hood of a snake in the moment of irritation; sphuti means the 
cracking of the skin of the foot by bursting blisters. Sudden like 
the break between day and night in Indian climate, sudden like the 
ripening of the tropical fruit are the natural processes of the Indian 
mind (sphota). Slow and deliberate are the artificially, volitionary 
and consciously produced mental processes, like meditation and 
reasoning (६42८). As such the question is irrelevant, whether the 
sphota develops gradually from the first sound to the last one; it 
can spring forth in any moment when the characteristic momentum 
of the sounds becomes strong enough to indicate the object in 
question. As such the related problem is also implicitly answered, 
whether the process of articulation of the single sounds, the consti- 
tuents of the word, can be inverted in its order without changing 
the meaning. The psychological reaction to the transition of sound 
from one articulation-point to the other determines the meaning. 
Each individual sound gets beside its innate significance an addi- 
tional import with regard to its position within the word (as initial 
sound, final sound, etc.)* Here we touch the problem whether in 
Sanskrit the name in itself is an onomatopoetical image of the 
essence of the thing which it designates ; and whether the articula- 
tion of its sounds produces a psychological reaction, which suggests 
the essential meaning. Is it in this way that the Indian Sanskrit 
student grasps the meaning of the text, before he can account for 
the rational analysis of its sense ? 


The sphota is fundamentally a sound-phenomenon, and even 
when, which is rarely the case in India, the texts are but silently 
read, it is grasped by sound-impressions. From this fact further 
‘questions bearing on the sphota may be raised. Do the sounds 
reveal the sphota, the irrational meaning, or does the sphota reveal 
the true meaning of the sounds ; in other words, is the sphota the 


3. Cf. My ‘‘Deutung und Bedeutung indischer Terminologie’’ pp. 294 ff and 
my ‘‘Polarity of the Indefinite’’ p. 95. 
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indicator or the indicated ? It isa reciprocal relationship between 
the sphota and the sounds which constitute a name. The sphota has 
two aspects, an eternal, pre-empirical being as essence, and an 
external accidental empirical aspect as momentary prehension. The 
sounds reveal the empirical sphota, while the eternal sphota conveys 
a meaning to the sounds. The concept of sphota is not limited to 
one level only. The accidental, empirical and momentary mani- 
festation of the sphota is the reflection of the one, indivisible, 
eternal and constant sphota (essence). Sphota has a double aspect 
of static eternity and abrupt manifestation. As such it lacks the 
continuous dynamics of aut-pattika, the continuous motion of sounds 
in the ever-moving waves of ether and space ( 2244). ‘The 
Mimarhsaka concept of sabda is that of a continuum. To use a 
simile: like an ever-springing fountain the pre-empirical sabda 
continuously comes forth ( autpattika), but through vivaksd, through 
our desire of speech, we catch some of its drops in our specific 
receptacles. The sphota, on the other hand, is like a flash of 
lightning, breaking accidentally from an upper eternal sphere, 
through a bank of clouds, down to the ground (its empirical mani- 
festation). To express the difference between sphota and sabda in 
plain words; sabda is manifested by a volitionary act, while the 
manifestation of sphota lies beyond our control. 


The pivot of the Mimamsakas is the idea of continuum ; their 
chief concept of artha corresponds to this fundamental idea. Artha 
is the continuous tendency (arth) between original sense striving 
after manifestation, manifestation itself, and its final ends. The 
empirical object is its second stage as a materialization of its sense ; 
the third stage is the purpose of the objects. In this third stage the 
term artha means: ‘ for the sake of ’ (artham at the end of a com- 
pound). Thus the term artha comprises three stages of a continuum, 
1.€. sense or essence (pre-empirical), object (empirical) and purpose 
(final cause). To give a significant example of this Journey of the 
term artha, we may point to the complicated meaning of the term 
purusa-artha. It implies two different meanings of artha, a general 
and aspecific one. It designates the purusa as artha, essence, origin 
and end of human tendencies. Besides, artha is a specific stage, or 
aspect, among the four purusa-arthas. Artha is also the one specific 
human aim of acquiring material goods, welfare, wealth and profit. 


Artha belongs in all its meanings to the sphere of manas. 
Ambiguous as the term manas is artha, its product. Manas is the 
central organ of the senses, of the thinking and will-power. Sphota, 
on the other hand, is a product not of manas, but of buddhi, of the 
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organ of intuitional enlightenment (bodht, Buddha). Buddha is the 
receptacle of cosmic vision which is beyond the reach of human 
volition and thinking power. 


Artha has a wide range of possibilities in the logical and empiri- 
cal spheres, in so to speak the horizontal direction of the attainable 
plane ; sphota is limited to the vertical only, a flash from above. 


This distinction which we have drawn between the spheres of 
artha and sphota does not seem to be always strictly kept to in 
average linguistic use. Logic, too, ventures to speak of sphotam (or 
spastam, elucidated), when the sense sought for has become evident. 
But this use of the term sphota is not in reality opposed to our dis- 
tinction between the rational logical sphere of artha and the irration- 
al range of sphota. 

For even in the gradual process of logical cognition there always 


comes at the end a productive moment of solution where a direct 
intuition has to fulfil the previous deductions of reasoning. 


The Digambara and Svetimbara Sects 
of Jainism 
By 


KAMTA PRASAD JAIN, Aliganj 


Jainism is the least studied of the Indian religions and enquiries 
into Jainology under the circumstances are welcome. Mr. C. J. 
SHAH’s voluminous work entitled ‘‘ Jainism in North India”’ 
deserves appreciation. His attempt is praiseworthy but at the 
same time I am pained to say that the stamp of the Publishers’ 
sectarian attitude is evident in it. No doubt, the original publishers 
are Seth Anandji Kalyanji, who have financed the apparent 
publishers enabling them to bring this volume out, and who profess 
the Svetambara faith and are famous for their sectarian zeal. 
The learned writer has failed to emphasise that he is writing 
from the Svetiambara point of view and moreover he has made 
some misleading remarks about the Digambara sect. He is always 
alert and takes care to mention nothing, which may be in the 
favour of Digambara Jainism in the North. Perusal of his work 
leads a reader to believe that North Indian Jainism is Svetambara 
Jainism and that Svetambara Jainism is the original Jain religion. 
Had this been established independently, without doing injustice 
to Digambara Jainism, nobody would have complained. But for 
the sake of history I intend to examine a few of his conclusions. 
However, I shall confine myself to the three most important 
controversies raised by the learned author: (1) that the Svetam- 
baras belong to the Order of Parsva, while the Digambaras to 
that of Mahavira, (2) that the account given in the Digambara books 
concerning the origin of the Svetambara sect is self-contradictory 
and hence unreliable and (3) that the extant Svetambara Agama- 
Siddhanta is the original one and the theory of the Digambara Jainas 
concerning the loss of the Siddhanta is false. 


On examining the first of the above points, I find the learned 
author summarising it in these words, ‘* Taking it historically and 
literally, we can say that the Svetambaras are more akin to Paréva- 
natha than to Mahavira, and Digambaras are nearer the latter, 
because Mahavira passed many years of his life as a prophet in a 
naked stage, while both Parsva and his followers preferred to remain 
dressed.’’ (p. 70). He backs up this conclusion with the following 
quotation from Sir Charles ELLIOT :— 
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° It is therefore probable that both Digambaras and Svetim- 
baras existed in the infancy of Jainism, and the latter may repre- 
sent the older sect reformed or exaggerated by Mahavira. We are 
told that ‘the law taught by Vardhamana forbids clothes but that 
of the great sage Pargva allows an under and upper garment. But 
it was not until considerably later that the schism was completed 
by the constitution of the two different canons.’’ (p. 74). 


Now let us examine these statements, which are mainly based 
on the evidence of the Svetiambara canonical books only, under the 
light of independent sources and evidence. In this respect the 
first thing to observe is that nudity was not only observed in the 
times of Mahavira, but it was held in great reverence by pre- 
Mahavira Sramanas as well.!. The fact that nudity was not an in- 
novation in the Jaina Sangha, is borne out by the literary as well as 
epigraphical evidence. 


In literature, the earliest reference to it is found in the (२ 
Samhita (X, 136-2), where the windgirdled Bachhantes, the Munayo 
Vatavasanas are mentioned. Prof. A. WEBER considered that this 
shows the greater antiquity of the Digambaras, and he also consi- 
dered that the Digambaras are the Indian ^" Gymnosophists’’ of the 
time of Alexander the Great.’ 


It is noteworthy that in almost all Brahmanical Sanskrit Litera- 
ture which mentions the Jainas, Jain monks are designated as naked 
recluses.? In the ancient and authentic Literature of the Buddhists, 
too, the Jainas (Nirgranthas) are described as naked monks.* These 
notices refer not only to the Nigantha Samanas of the Order of 
Mahavira, but indirectly they describe the pre-Mahavira Nigantha 
Samanas as naked monks as well. For it is said in the ^" Maha- 
vagga’’, (1, 70, 3) 


‘* At that time the Bhikkus conferred the upasampada ordi- 
nation on persons that had neither alms-bowl nor robes. They 
went out for alms naked and (received alms) with their hands, 
People were annoyed, murmured and became angry, saying 
‘ Like the Titthiyas, etc.’ ”’ 


1. Indian Antiquary, IX. 162. 

2. Ibid, XXX, 280. 

3. Vigsnupurdna, 3.18. 2.10; Vedanta Sutras, II, 2, 33-36; Dasa Kumara- 
carita, 2; Vardhamihtra-Samhita, 19-61 and 45-58 ;-etc. etc. 

4. Fatakamdla (888), I. 145; Visdkhdvatthu-dhamma-padatha-katha (PTS) 
I. 2-384; Dialogues of Buddha, III. 14; Divydvadana, 165 Mahdvagga, 8, 15; 38 ; 
Cullavagga, 8, 28,3; Samyuta Nikdya, 2.3. 10. 7 etc. 

5. Vinaya Texts, S. B. E., XITI, 223, 
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These Titthiyas were, no doubt, the non-Buddhistic monks 
belonging to older orders than those of Mahavira and Buddha.° 
The description of them as given above, coincides exactly with that 
of Digambara Jain monks, as described in their sastras. Hence there 
is little doubt about tkeir being the naked monks of the school of 
Lord Paréva, the immediate predecessor of Mahavira. Moreover, 
I am tempted to believe the Digambara sastras on the ground that 
their accounts are in agreement with those references in tl.e Buddhist 
Tripitaka and other secular literature which mention tke Jainas." 
For instance, the rules of conduct for the gramanas (Jain monks) 
given in the Kassapa-Sihandda Sutta coincide to a word with those 
given in the Digambara Jain Literature for their monks, and they 
mention the very first rule of the Jaina muni, which requires him 
to go about naked.® 


Moreover there are such references in the Buddhist books that 
prove the use of the term Titthiya in the sense of the Jainas. The 
following remarks of Rev. Dr. STEVENSON are worthy of considera- 
tion in this respect :—* 

‘In the Buddhist documents......frequent mention is made 
of a class of opponents encountered by Buddha, usually named 
Titthiyas or Tirthakas. This word, however, is used synony- 
mously with Tirthankaras, the Sanskrit form of the word 
Tirthakara, a name appropriated by the Jainas to their deified 
religious legislators. In several passages the Titthiyas are 
distinguished both from Brahmanas and Buddhists. ‘Thus 
Raktaksha is said to have gone to a place where there were 
Tirthakas, Sramanas and Brahmanas, ascetics and mendicants. 
Not having the original before me, I can only conjecture that 
the two last mentioned parties were Vanaprasthas and SannyAsis 
and the third, common Brahman householders. ‘The second 
were certainly Buddhist ascetics; and it seemsto me there 
can be as little doubt but that the first were Jainas. In the 
same way in the Laltta-visidra, the ‘Tirthakas are mentioned 
among the auditors of Buddhas as a sect different from the 
Brahmanas......... There are two grand characteristics, then, of 
those Tirthakas, which are in exact agreement with the oldest 
books and traditions of the Jains—the existence among them of 
Digambara sages and the total abstinence from animal food. 


6. Historical Gleanings, pp. 11-12. 

97. Indian Historical Quarterly, II. 698-710. 
8. Studie Materiali di storia delle Religioni, III, 1927, 4-8. 

9, Journal of the Bombay Branch of the Royal Asiatic Society, January 1855, 
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Neither of these are applicable to either the Brahmanas or 
Buddhists of ancient times...... ..- Lhe Tirthakas of the Buddhists, 
then, could be none but Digambara Jainas.”’ 


It is thus clear that the Titthiyas were non-Buddhistic Jaina 
monks and those referred to by Gotama Buddha belonged to older 
orders than those of Mahavira. The Jaina Sangha was older than 
Buddha’® and as the description of the Titthiyas coincides with that 
of a Digambara Jaina monk, it supports the Digambara view that the 
ascetic disciples of Pargva lived naked. No doubt, the Ajivikas 
also, lived as naked recluses, but their origin in itself is traceable 
to the old Jaina Samgha."* They took their religious principles 
from the Pirvas: so that as Jaina dissenters, Ajivikas would 
naturally be expected to adopt the old practice of going about 
naked. Likewise Gotama Buddha observed the vow of nudity like 
a Jaina monk during an early stage of his life. The Digambaras 
claim him to belong once to the line of the Jaina Samgha of Parsva’s 
Tirtha.”” 


Thus the literary evidence would indicate that the nakedness of 
the Jaina monks was in accordance with the original practice, and 
not a subsequent innovation started by Mahavira. The latter idea, 
moreover, is against the tradition of the Svetambaras, for, it is said 
in their authentic canonical books that Lord Rsabhadeva, the first 
Tirthankara, also passed his life as a saint in a state of nudity.'? 
This means that the practice of nudity was first introduced in the 
Jaina Sangha by Tirthankara Rsabha. This is exactly what the 
Digambaras say. But they do not say that along with the discarding 
of clothes, the first Tirthankara also allowed the Jaina saints to put 
them on. He, no doubt, did allow the Ksullaka Nirgranthas to 
wear one or even two garments, but the ksullakas are only laymen 
observing the vows and are called Ekasatakas in the Digambara 
Sastras..* This division of the Digambaras is supported by the 
Buddhist references, since in them, too, the clothed Nirgranthas are 
styled Savaka gihi odatavasana’ and Nigantha ekasdtaka.° We find 





10. Indian Antiquary, IX. 161 
11. Eneyelo: of Religion and Ethics, I. p. 261 and Cambridge History of India 
—Ancient India, I. ए. 162. 
12, Buddhisttc Studies, Ch. V, p. 117-119, 
13. Kalpa Siitra, JS., SBE., pt. I. p. 295 
14. ^ स्यक्तागारस्य ATS: प्रशांतस्य गृहीरिनः। , 
प्राग्दीक्नो पायकात्कालकदेसश्ाटरकधारिणाः ।। ३८॥ २५८॥ 
-आदिपुराण. 
15, Digha-Nikaya, PTS., Vol. III, pp. 117-118. 
16. Anguttara-Nikdya, Vol. III, pp. 307-309, 
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clear mention of the naked Jaina munis and clothed Jaina sdévakas in 
the Buddhist literature, and therefore the mere mention of the naked 
munis also in the Svetambara books cannot justify the division of 
Jaina munis—naked and clothed—as they have propagated. Hence 
the attempt to connect the Svetambaras with the Tirthankara Pargva 
falls to the ground. 


The Mathura sculptures which depict the naked Jaina monks 
holding a piece of cloth in their hands, belong to a period when the 
germs of this schism were already in the air and they do not support 
the Svetimbara view. Rather these sculptures prove the existence 
of the Ardhaphalakas'—(ascetics having a piece of cloth with them) 
—the fore-runners of the Svetimbaras, as described by Ratnanandi 
in his ^" Bhadrabéhu-carita’’.'» A particular thing to note in this 
respect is that such a small figure is shown on the Mathura sculpture 
referring to the exchange of embryo of Lord Makavira.** This 
small ascetic called in the inscription “‘ divine......... "` (something) 
could not be taken as representing Mahavira. Rather it represents 
a divine ascetic of the Ardhaphalaka type, who could not at once 
summon enough courage to give up the ancient practice of going 
out naked and simply took up a scarf in the hand to hide the shame. 
This representation, ] think, is made simply to stamp the sculp- 
ture with the sectarian mark and it shows clearly that the story of 
the transfer of the embryo of Mahavira was not a fact acceptable to 
the ancient Jaina Samgha. It is not a part of the original Jaina 
literature, but seems to have crept 170 ` पल Svetambara works on 
the advent of new converts from Hinduism, since the original god 
of progeny is found in the Vedic pantheon.”° 


Accepting for argument’s sake, the view of Mr. Suan that 
because in the above sculpture the last Tirthankara is depicted 
naked with a scarf in his hand, this establishes proof of the pre- 
valence of both the practices—nude and dressed—in the ancient 


17. On the Vodva Stupa built by the gods, ‘‘the male figure on the right of 
the Dharma-cakra, is considered by Dr. BUHLER to be that of a naked ascetic, who 
as usual, has a piece of cloth hanging over his right arm.’’—(¥ainism in North 
India, p. 257). Likewise in Mathura Plate No. 17 Sramana Kafiha is shown 
having a piece of cloth hanging on his wrist, although he is naked otherwise. It 
bears an inscription which mentions Svetambara Ganas etc. 

18. Ch.IV. अतोद्धेफलकं लोके म्यानसे ATTA 

कलिकालबलं प्राप्य सीते तैलबिन्दुवत्‌ i ३०॥ 

19. SHAH, loc, cit., ए. 21 (plate IV). ‘‘At his (Nemesa’s) left knee stands a 
small naked Male, characterised by the cloth in his left hand as an ascetic and 
with uplifted right hand.’’— एषा प्रहार, Ep. Ind. II. 316. 

20. Ep. Ind. II. 316 and faina Antiguary, Vol. III, pp. 83-92, 
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Jaina Samgha, will he please reconcile it with the conditions given 
and drapery allowed to monks in the Svetambara canon? Can he 
point to any other instance in stone and plaster, where a Jaina 
Tirthankara is pictured with a cloth in hand or is fully dressed? 
The images of Tirthankaras found at Mathura are naked. As a 
matter for mere wonderment even those which bear the names etc. 
of acertain Svetambara gaccha and represent Pargva as well as 
some other Tirthankara are naked.”! If Tirthankara 22716९8 and his 
immediate predecessors had never observed the vow of nudity and 
the Svetambaras believed that he remained dressed all through his 
saintly life, then why did they not make his images accordingly in a 
draped shape? Why did they go against their belief when they 
showed Parsva and other Tirthankaras as nude? There is also no 
ancient image of their lady, Tirthankara Malli. 

It is a fact that the Mathura antiquities being only a century or 
two older than the date of Svetambara origin, they rightly represent 
the first signs of their gradual growth into a sect. The inscription 
mentioning the Svetimbara ganas etc. inscribed on a Digambara or 
naked image, bears testimony to this fact and shows that the 
Svetimbaras were the dissenters from the original Nirgrantha 
Samgha, whose ascetic members observed the vow of nudity and 
their lay disciples worshipped naked images of the Jinas.**? Hence 
the Mathura antiquities do not carry the age of the Svetambara sect 
beyond Ist century ए, C. 

Now let us examine the antiquity of the Digambara principle 
of nudity under the light of monumental and other such concrete 
evidence. The most ancient of the Indian antiquities are those 
which are found at Mohen-jo-Daro in Sind and it is obvious from 
them that the people of the Indus valley made nude figures, even 
those of female deities.*7 Some of these are quite akin to the 
images of Jinas.2* And if we are to believe the reading of a seal 
inscription by Dr. Pran Natu,” the prevalence of Jainism at that 
ancient period is confirmed—there is no doubt that the Jainas 


21. SMITH, Jaina Stipa and other Antiquities of Mathura, pp. 24-46. 

22. ‘*The Jains are divided into two great parties, Digambara and Svetiém- 
bara. The latter have only as yet been traced, and that doubtfully, as far back 
as 5th century after Christ. The former are almost certainly the same as Nigan- 
thas, who are referred to in numerous passages of Buddhist Pali Pitakas and must 
therefore be as old as 6th century B.Cc.’’—Encyclo: Britannica ( 11th ed.) Vol. 
RXV. 

23. MARSHALL, Mohen-jo-Daro, Vol. I. p. 33. 

24. Cf. plate X statue from Harappa. Plate XIII. 15, 16 Mohen-jo-Daro, 
I. p. 60. 

25. Indian Historical Quarterly, Vol. VIII, Supplement, pp. 18-32, 
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assign a hoary antiquity to their religion. Bethat as it may, it is 
clear that nude images like those of the Digambara Jainas used to be 
made by the Indus people” and this goes to establish the greater 
antiquity of the religious idea of nudity as held by the Digambara 
Jainas. 


The ancient images of the Jinas found at Dkariasiva (Terapur),”" 
Khandagiri-Udayagiri (Orissa),* Mathura,?” Ramnagar (Bareilly), 
and at acertain place in South India* are all in a naked shape. 
None of these images bear any trace of drapery and as such, they 
also go to establish the assertion of the Digambara Jainas that for 
the attainment of Nirvana, the observance of the vow of nudity is 
essential. Nudity, in fact, is an assurance of the man being self- 
restrained and victorious over the feelings of shame and sex-love. 
The covering of the body is needed only when the idea of shame 
and sex-love occupies an uppermost place in the mind and it is an 
hindrance to Nirvana. Hence nudity or victory over shame and 
sex-love is necessary if Nirvana is the Goal. The Jaina Tirthankaras 
—one and all preached the self-same doctrine as is evident from the 
above historical facts. 


Under the circumstances there is no Justification in connect- 
ing the Svetambaras with the Tirtha of Paréva, since the monks of 
that Samgha also observed the vow of nudity. 

As to the second point concerning the Digambara account of 
the origin of the Svetambaras, Mr. SHanH remarks ‘‘ Taking the 
Digambara traditions we find that the Digambaras themselves do not 
apree in their exposition of this division in the Jaina church.’’ ॐ 
And to establish this disagreement he refers to ‘‘ Darsana-Sara’’ 
and ‘‘ Bhavasamgraha’’ of Devasena, where it is said that the 
Svet@mbara Samgha had its beginning in Vallabhipura in Saurdstra 
136 years after the death of Vikrama. Devasena having given the 
date of Svetambara origin narrates the story of that origin from 


26. CHANDA, Modern Review, August 1932 pp. 158-160. 

27. Karakandu-cariu, (Karanja Jain Series), Intro. pp. 41-48. 

28. ‘‘Only the Tirthankaras are represented nude, and even they are occas- 
sionally shown dressed, if the scene is intended to represent some scene of their 
human lives...’’—-M. M. CHAKRAVARTY, Notes on the Remains on Dhauli and in the 
Caves of Udayagiri Khandagiri, p. 2. 

29. SMITH, Jaina Stupa and other Antiquities of Mathura, pp. 24-45, 

30. During the course of excavations of a mould (at Ramnagar) a great 
number of fragments of naked Jain statues were exhumed; of which several are 
inscribed bearing dates ranging from Sarnvat 74 or A.D. 96 to 152.—LUDERS, 
FRAS. January 1912. 

31, Studies in South Indian Jainism, p. 34. 

32. SHAH, Jainism in North India, pp. 67-70. 
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Srutakevali Bhadrabahu.** The date given by Devasena is the date 
of the actual appearance of the Svetambara sect-the seed of the origin 
of which was already sown at the time of Bhadrabahu Srutakevali. 
Ratnanandi also narrates this in his ‘‘Bhadrabaéhu-Caritra’’ and gives 
a full (detailed) account of the origin of the Svetambara sect. The 
only difference between the accounts is that the former is an abridged 
(thus seems incomplete), while the latter is a detailed description. 
I see no reason to doubt the identity of Bkadrakaku referred to by 
Devasena, since he 18 clearly connected with the well-known 12 
years’ famine of the Mauryan period, which is an accepted fact of 
history. Similarly there is no ground to disbelieve Ratnanandi, since 
the existence of the Ardhaphalakas—the fore-runners of the Svetam- 
baras, who appeared at the end of Mauryan famine as described by 
him, is proved by the ancient Mathura sculptures representing the 
naked Jaina monks with a piece of cloth (Ardhaphala) in their hands 
as shown above. Moreover Ratnanandi also assigns the same date 
(1. €. Vik. Sarh. 136) for the Svetambara sect as given by Devasena. 
He mentions clearly that the Svetambara originated from the Ardha- 
phalakas at this time, having begun dressing themselves in white 
robes.” I do not see any disagreement between Devasena and 
Ratnanandi. Hence the Digambara tradition holds good. 

It seems absurd to bring the date of this schism in the Jaina 
church after the Vallabhi Council of the Svetambaras during the 6th 
century A. D., since we find a clear mention of the Kulas etc. of the 
Svetambara books in the Mathura inscriptions. Besides keeping in 
view the fact that there existed a separate line of Digambara Jaina 
monks since the days of Bhadrabahu Srutakevali®* and that the 
Digambaras revived their Agama Siddhanta in the very first century 
of the Christian era as noted below, it is not possible to assign the 
final separation of the Svetambaras as taking place in the 6th 
century A. D. 

Of course there is a Svetambara tradition which assigns the date 
of Digambara origin after the second Vallabhi Council referred 
to by Mr. Suan,” but this is in disagreement with another Svetambara 

33. Darsana-Sdra (Bombay ed.) 
34. Bhadrabdhu-caritra, (Benares ed.), pp. 50-71. 
35. ^ धृतानि शतवासांसि तदिनात्समजायत | 

श्ेताम्बरमतं ख्यातं ततोद्धफालकमतात्‌ ॥ ५४॥ ४ ॥ 

गते विक्रमभूपाले षटृत्रिशदधिके शते | 

गतेऽब्दानामभूष्टोके मतं चेताम्बरामिधम्‌ ॥ ५५॥ ४ ॥ 

--भद्रबाहुचरित्र. 
36. HOERNLE, Indian Antiquary, XX. 342-346. 
37. Satrunjaya~Mahatmya, (fainism in North India, pp. 67-70). 
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tradition, which fixes the date of Digambara origin as being 139 
years after the death of Vikrama.* In fact it is the Svetambara 
tradition which seems to be at fault, being self-contradictory and, 
as such, it goes to support the greater antiquity of the Digambaras 
as established above. 


Turning to the last point concerning the Jaina canon, I need 
not enter into a discussion of the nature and genuineness of the 
extant Svetimbara Agama, since the opinions of the Western 
savants disclose its nature and shape. Prof. JAcosr although regard- 
ing a certain portion of the Svetambara canon as old says clearly 
that “‘ additions or alterations may have been made in the canonical 
works till the time of their first edition under Devardhiganin’’.™ 
Likewise Prof. Jarl CHARPENTIER writes in this respect that “‘......the 
canon originated with Mahavira and his immediate successors ... But 
this was by no means the Siddhanta in its present shape, which is 
certainly a rather late creation’’.*° And finally Prof. A. Barriedale 
तत्त remarks, ‘‘The language of the Jain canon (Svetambara) is far 
later than the time of the Nandas, and if the language could be 
changed, then the content also was far from secure; indeed Jain 
tradition reveals its early losses, and we have no right to hold that 
the present canon in substance or detail goes back to the fourth 
century 8. ९.7 Hence such a varied, loose and comparatively 
recent canon as is the Svetambaras certainly cannot be the original 
Jain Siddhanta and the Digambaras are justified in disowning it. 


Now as to the Digambara tradition concerning the loss of the 
Jaina Siddhanta books, Mr. SHaH makes a sweeping remark asserting 
the complete loss of the Siddhinta as being “‘ immediately after the 
great famine in Magadha”’ and finds no evidence in support of the 
tradition of the Digambaras. Rather he seeks to prove that the 
‘‘ original Siddhanta was not lost for ever’’ on the authority of the 
Mathura inscription which records the Kulas and Sakhas appearing 
in a certain Svetambara Agama book, mentioning the Vacaka 
(lecturer) Jaina monk and portraying the scene of the transfer of the 
embryo of Mahavira.** But unfortunately this epigraphical evidence 
does not establish the whole of the Siddhanta even in the Indo- 
Scythian period and does not take one beyond that period, when the 


38. “ छव्वाससहस्सेहि नवुत्तरेहिं सिद्धि गयस्स वीरस्स | 
नो वोडियाश्चा feet रहवीरपुरे समुपन्ना ।। ` 

39, The Jaina Sutras (SBE), pt. I. Intro. XXXIX. 

40. The Uttaraddhyayana-Sitra (Upsala), Intro., p. 12. 

41, Str Ashutosh Memorial Volume (Patna, p. 21). 

42, SHAH, Jainism in North India, pp. 222-224. 
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Svetambara fore-runners were already in existence. Mere mention 
of the word ५2८18 does not prove the existence of the entire 
Siddhanta. On the other hand we are told that there isa clear 
mention of the loss of the Jaina canon in the famous Hathigumpha 
inscription of Khiaravela.** This epigraphical evidence corroborates 
the fact of the loss of the Jaina Siddhanta even before the Mathura 
antiquities referred to by Mr. SHan. Hence we can hardly doubt 
the authenticity of the Digambara tradition. 


Moreover it is nowhere said in the Digambara tradition that the 
Siddhanta was lost entirely immediately after Bhadrabahu. Rather 
we find recorded an historical data of the gradual loss of it in such 
old books as Tiloyapannati.“ 


According to the Digambara tradition it is not the case that the 
Pairvas were lost entirely. Rather portions of the Aprdyayani- 
pirva were known to sages like Dharasena and others as late as 683 
years after the Nirvana of Mahavira. Dharasenacarya, who belonged 
to the earely period of the Christian era, while staying at Girnar 
foresaw the danger of the total loss of the Siddhanta and to avoid 
it, got two competent Nirgrantha Sramanas to put down what he 
knew of the Siddhanta into black and white.** Thus the available 
Satakhanddadgama-sitra and other Siitra literature of the Digambaras 
came into existence long before the Vallabhi Council, in which 
Devardhiganin created the extant Svetambara Siddhanta. Hence 
the extant Svetambara Siddhanta cannot be taken as the original one, 
since almost all of it except a very short portion was lost long ago 
owing to the shortness of memory of the Rsis. This fact also 
goes to support the late origin of the Svetambaras. 


It is curious to say that although the Digambaras proclaimed 
the Svetambara Siddhanta books to be late and worthless works, 
yet ‘‘ they seem to make use of them to a certain extant.’ “ I have 
neither seen nor heard of such usage among the Digambaras in the 
whole of India. Mr. SHaH should have cited examples of it from his 
personal knowledge instead of relying upon Dr. BULHER’s wrong 
information. No doubt the names of the Angas as described by 
the Digambaras are mostly identical with those of the Svetambaras 
but there is a great difference between them in respect to their 
divisions, titles and contents since the Digambaras also had an index 


of the Siddhanta. 


Under the circumstances it is not Justified to connect the 
Svetambaras with Paréva and the Digambaras with the last Tirthan- 
kara, since it is proved independently that every one of the Tirthan- 
karas lived as a naked Sramana. It is a fact that the Digambara- 
Svetambara division in the Jaina church finally appeared in the first 
century A. D. 





43. Ffournal of the Bihar and Orissa Research Society, XIII. 236ft. 
44. Faina Hitdishi, Vol. XIII. pp. 531-533. 

45. Satakhandagama-Sitra (Amraoti) ; Intro. Vol. I, pp. 1-2. 
46. Fainism in North India, p. 223. 
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Vaisnavism of Assam and Southern India 
(Certain Points of Correspondence ) 


By 
B. Kakati, Gauhati 


1. The Vaisnavism of Assam like everything else Assamese, 
is very little known abroad. Several years ago, two articles by the 
present writer appeared in Indian Review, Madras (Vol. XXIV 
Nos 4, 5; 1923) about the Life and Teachings of Sankara Deva, the 
founder of Assam Vaisnavism. The articles were later re-printed 
as a monograph on Sankara Deva, in the Saints of India Series 
( Natesan & Co, Madras). That monograph has now been included 
in Natesan’s fresh publication, Chaitanya to Vivekananda,- Lives of 
the Saints of Bengal. 


2. In those articles certain points were casually noticed about 
some sort of correspondence between the Vaisnavism of Sankara 
Deva and that of Southern India. In a recent article by the present 
writer on the Kalita Caste of Assam, published in New Indian Anti- 
quary, Bombay ( Vol. II, No. 5, Aug. 1939 ), a few points of linguistic 
and cultural correspondence between Assam and Southern India 
were discussed. There is room for suspicion that cultural simila- 
rities of Assam and Southern India spread over wider fields than 
would appear to casual observers. 


3, As however the present writer has no first-hand information 
about the details of Southern Vaisnavism, and as he claims no 
knowledge about the daily ceremonial observances of the Southern 
Vaisnavites, the discussions here are confined to supplying Assamese 
parallels to those features of Southern Vaisnavism that have been 
stressed in standard publications as highly individualistic. 


4. The founder of Assam Vaisnavism was Sankara Deva, a 
Kayastha by caste. He was born in 1449 a. pb. in the district of 
Nowgong, Assam. His ancestors were all Saktas. He was thoroughly 
educated in mediaeval Sanskrit lore and he settled down as a house- 
holder. But after the death of his wife he went out on a long 
pilgrimage of twelve years and visited almost all the sacred places 
of Northern India. After having returned from pilgrimage he pro- 
pagated his new cult of Vaisnavism. 

5. The official name of Sankara Deva’s Vaisnavism is Ekasarana 
dharma-the religion of Supreme surrender to One ; and that One is 
VISNU who in the form of Narayana assumes incarnations from 
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age to age. The most favourite incarnation in which Visnu is to 
be worshipped is that of Krsna. 


6. The surrender to One is very rigorously enjoined. For an 
Ekasaraniya, the worship of other gods and goddesses is strictly 
prohibited. It has been said by Sankara himself that ‘‘ a Vaisnavite 
should not worship any other god except Visnu, he should not enter 
into any other god’s temple, nor should he partake of the offering 
made to any other god. In so doing bhakti would be vitiated’’. 
Another writer says that a bhakta should have to undergo cadndraéyana 
penance if he partakes of the offering made to any other god. There 
is similar insistence on the worship of One God in Southern 
Vaisnavism also. =^" Vaisnavism interdicted its votaries from the 
worship of any deities except the highest known to it, who was the 
God Narayana of the Upanisads, the primal cause of all things ’’ 
(T. RAJAGOPALA CHARIAR; The Vaisnavite Reformers of India, p. 18). 


7. In Southern Vaisnavism, there appears to be some sort of 
hostility towards the worship of other Gods; neither does their 
importance seem to be at all recognised. It is said that when 
Kurathalvar, a disciple of Ramanuja was forced by the Saiva Cola 
king to acknowledge the supremacy of God Siva by uttering Sivdt 
parataram na hi,—(there is none beyond Siva), the Vaisnavite 
sarcastically replied dronamasti tatah param (there is drona beyond 
Siva ),—Siva and drona being two measures of quantity and drona 
measuring a larger quantity than Siva. In Assamese Vaisnavism 
the synthesis between the worshiping of Visnu and the propitiation 
of other gods is differently established. Bhattadeva, a Brahmin 
Ekasaraniya has enjoined that a Brahmin should not make the 
customary offering to the five gods ( Pafica—yajfia ) at the time of his 
meal as prescribed by the smrtis. An offering like that would spoil 
his ekasarana bhakti to Visnu. He should instead make an offering 
to Visnu and that will satisfy all other gods. For, has it not 
been said in the Bhaégavata Purdna, that if water is poured at the 
foot of a tree, then all the branches and leaves of the tree 
suck up nourishment? Another Brahmin Ekasaraniya, Vanamili 
Deva, when casually confronted with the phallic image of god Siva 
saluted it by uttering the mantra—namo Laksmipat: Bhagavanta, 
(salute to Thee, God, Lord of Laksmi). All other gods and 
goddesses were mere manifestations of Visnu and the recognition 
of their status as independent divinities was uncalled for. 

8. The central texts of Assam Vaisnavism are the Gitd and 
the Bhagavata which have been rendered into verse and prose by 
Sankara Deva himself and his followers. The process of initiation 
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is called sarana and not diksdé and the mantra 18 called na@ma. The 
word sarana occurs very prominently in the three Sanskrit prose 
pamphlets of Ramanuja which he calls Sarandgati. Four names are 
given at the time of initiation— Rama, Krsna, Naraéyana, Hart. The 
mode of prayer is constant recitation of the names through the 
mouth and contemplation of the image of the Lord in the heart. 
And though the most favourite deity is Krsna, and his deeds are the 
topics of discussion, the image of meditation (dhydna riipa) pre- 
scribed is that of Narayana who dwells in Vaikuntha and whose 
feet are worshipped by Mother Laksmi. Sankara Deva’s description 
of the vision of Narayana in Vaikuntha seems to be a verse para- 
phrase of Ramanuja’s Vaikuntha vision in his Vatkuntha gadya. In 
Ramanuja’s system ‘‘ the most prominent name is Narayana, though 
Vasudeva takes his proper place when the supreme soul and the 
Vyihas are spoken of’’ (BHANDARKAR : p. 57). In Sankara Deva’s 
system, Narayana is the ‘‘self-conscious pure form of Hari”’ 
(Caitanyamaya Suddhariipa Hari) and the primal cause of all 
incarnations ( Sarva avatadrar karana Narayana ). 


9. Sankara Deva was a house-holder. He married a second time 
after his return from the first pilgrimage. He did not countenance 
celibacy in his followers for-the purpose of devotion to Visnu. 
But his apostolic successor Madhava Deva was a celibate and he 
created an order of celibate monks called Kevaliyds, who live in 
small huts within the precincts of religious temples called Satras. 
The word Kevaliyaé does not seem to designate the Vaisnavite monks 
of any other system in Northern India who are called by different 
names. Ram{anuja in recognition of this class of Bhaktas ‘‘ who 
desire final deliverance and seek the consciousness of their pure 
soul’’ uses the word kevalin ( BHANDARKAR : p. 54). 


10. In the close insistence on the daésya mode of worship, the 
Ekasarana Vaisnavism of Assam seems to be at one with the 
Southern system. RamanujJa rapturously refers in his Vaikuntha 
gadya to the nityasvadmya of the Lord, and the nityaddasya of himself. 
Sankara Deva in all his writings invariably refers to himself as the 
servant of Krsna (Krsnara Kimkara). The ddsya relationship 
between the devotee and God has been so enthusiastically extolled 
that in a small poem written in Assamese by an immediate Brahmin 
follower of Sankara Deva, Radha the unmarried consort of Krsna 
and symbolising the madhura relationship with God in so many 
systems of Northern Vaisnavism, is represented as an ascetic 
constantly reciting the name of Krsna, her body reduced to a 
skeleton and covered all over with dust,-like Valmiki uttering the 
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name of Rama buried in an ant-hill! This is quite a novel picture 
of Radha constructed to fit in with the mode of worship stressed in 
the Ekasarana system. This poem may also be looked upon as 
symbolising a protest against the varied Radha cults that prevailed 
in different parts of contemporary India. 


11. Idol-worship does not occupy any prominence in the 
Ekasarana system. In performing all official religious ceremonies, 
a sacred book (esp. the Bhagavata in Sankara’s translation) is placed 
on a pedestalled tray, and offerings and homage are paid to it as to 
the Lord. Even in the principal Vaisnavite shrines, a sacred book 
is always placed on the Lord’s throne. The adoration of the sacred 
book is a feature, amongst all the various religious sects of India, 
only of the Shikhs. In the absence of any otker point of corres- 
pondence between Assam Vaisnavism and Shikhism, it does not 
appear that this custom should have been borrowed from the 
Shikhs. The present writer has no information whether the 
worship of sacred books characterises any school of Southern 
Vaisnavism. But Ramanuja’s commentary on the Vedanta Sitra, 
Sdastra-yonitvat (V.S.1.1.3), which has been summarised as 
Sastra pramana sambodhyam Brahma ,—the Brahman can be under- 
stood only through the Scripture, may, in some way, be looked 
upon as influencing the deification of sacred books. 


12. Sankara Deva was a Kiayastha (a Sidra), but he counted 
some of the most prominent Brahmin scholars of his time amongst 
his immediate disciples. ‘Tothe first batch of Brahmin followers 
he gave the nadma-mantra himself. They bowed to the sacred book 
placed on atray. Lateron when a good number was converted, 
he entrusted the task of giving mantra to the Brahmins to his family 
priest Ram Ram guru. Sankara’s practice was hotly challenged by 
hostile Brahmin Pandits. How could a Sidra give mantra to 
Brahmins? But the reply of Sankara and his Brahmin associates 
was that a Sidra was debarred from giving Vedic mantras only to 
Brahmins. There was no injunction against a 5479 giving ndma- 
mantra to any person. According to the Varnasrama dharma, each 
social order had its own allotted duties but in reciting and commu- 
nicating the name of the Lord, there were no scriptural injunctions 
curbing any order’s liberty. Inother respects, the status of the 
Brahmins as custodians of tke sacred lore and as entitled to perform 
religious rites and ceremonies was liberally recognised, nor were 
the Brahmins as aclass anywhere denounced in his writings and 
teachings. He, however, like Manavala Mahamuni of the South 
(RajAGOPALA CHARIAR: p. 105), rejected caste-superiority as a 


K. V. 16 4 


242 8. KAKATI 

ground of respect among men otherwise equally venerable ‘‘as 
lovers of God.’’ ‘‘ Why need one be a Brahmin,’’ says Sankara, 
‘“who devoutly recites the name of Krsna? He might be a 
candala, but he is far superior to any man who is not attached to 
the name of Hari.’’ Ramanuja’s offer to partake of the leavings 
of Kanchipurna, a 6047225 meal, does not shew that he had any 
great regard for the sanctity of caste as such. 


13. While in certain schools of Northern Vaisnavism the free 
congregational mixing of men and women devotees has been 
regarded as a fruitful source of religious abuses, the position of 
women in Assam and Southern Vaisnavism stands out as unique. 
1६ has been said of Ramanuja that ^" women were never permitted 
to mix with men in devotion or abandon their usual house-hold 
duties much less to assume the character of nuns’’ ( RAJAGOPALA 
CuariaR : p. 113). In Ekasarana system there are Kevaliyé monks 
but there are no nuns. In the religious gatherings of men, 
women are not allowed. They carry on their devotional chantings 
in the courtyards of the temples in a separate group, and that too 
not simultaneously. It has even been said that Sankara never gave 
any nama mantra to women. But this point has now been slighly 
relaxed. 


14. There are a few other points of minor resemblance which, 
considered by themselves, seem to be merely fortuitous and yet 
which, viewed in the light of the contexts of the previous sections, 
may seem to be significant. Sankara Deva even during his life- 
time was venerated as an incarnation of Visnu, yet guru-worship in 
the form in which it prevails in certain systems of Northern 
Vaisnavism 1s remarkably absent from the Assamese system. 
Alone amongst all the founders of religious sects in India, Sankara 
enjoyed the unique honorific title of Mahdpurusa even amongst his 
contemporaries. Hence the popular name of Sankara’s Vaisnavism 
is Mahdpurustya. Different saints of India had different honorific 
titles. Caitanya was called Mahdprabhu, the saints of Shikhism 
were called gurus, Tulsidas was called Gosvam: and so on. 
Mahdpurusa is not a yery popular word to be used in an honorific 
sense. It is said that Yamunacharyya of Southern India composed 
a work named Mahdadpurusa Nirnaya, now lost. Might this designa- 
tion also like Kevaliya come from the South ?—Saint Satagopa 
of the South is the author of a Thousand Tamil songs. Méadhava 
Deva, the apostolic successor of Sankara Deva, at Sankara’s bidding 
composed a religious poem called Hdzdri Ghosd, the book of a 
Thousand Ghosds or stanzas. Ramanuja lived up to 120 years. 
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There are two views about the age of Sankara Deva. According 
to one view, he lived 105 years, according to another he lived 
120 years. 


15. Sankara had numerous biographers. Amongst them two 
are Brahmins. But the most curious fact is the total silence on 
the part of all the biographers about who the guru of Sankara was, 
or wherefrom he derived his system. Sankara Deva also in his 
voluminous writings has nowhere made any reference to the source 
of his illumination. But one of his biographers, Ramananda Dvija 
represents Sankara as saying to one of his followers that after he 
had visited the the temple of Jagannath at Puri, he resolved not to 
bow that head of his down before any other God which was once 
bowed before the image of Jagannath. This may lead on to the 
supposition that Puri was the scene of Sankara’s illumination. 
Centuries ago Ramanuja had visited Puri and established a mutt at 
a place called Kirmasthana. Puri is the great cosmopolitan centre 
of various Vaisnavite sects. It may be surmised that during his 
sojourn at Puri in his long pilgrimage, he came deeply under the 
influence of some teacher of Southern Vaisnavism and received the 
fundamental ideas of the Southern system which he later developed 
in the light of other Vaisnavite texts. The prdpatts of the South 
passes for sarana in Assam. 


In the absence of personal knowledge about the ritualistic 
aspects of Southern Vaisnavism, this paper is designed to raise a 
question rather than solve it. 
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Hadhokht Nask 


By 
Ervad M. F. Kanca, Bombay 


Introduction : 


The Yashts XXJ and XXII or Yasht Fragments are commonly 
known amongst the Parsis as the Hadhokht Nask, which is a mere 
fragment made up of three not consecutive frakarts, although their 
context does not correspond to any part of the description of that 
Nask as described in the monumental work, the Dénkart, the 
Encyclopedia of Zoroastrianism. The name Hadhdkht occurs in 
the Avesta in the form ‘Hadhaokhta’ i.e. ‘together with that which 
is spoken’ as the name of certain Avestan texts collected in the 
XX th or Hadhdkht Nask. The Yashts XXJ, XXII as given by 
WESTERGAARD, Sarosh Yasht Hadhokht, and Afringan i Gasanbar are 
traditionally supposed to belong to this Nask.1 The Yasht XXJ 
forms the first chapter of this Nask dealing with the praise of Ashem 
Vohu,’ which is among the most frequently used of the Avestan 
prayers. Though most frequently used in the ritual it is certainly 
not of the same sanctity as the Yatha Ahu Vairyd. DARMESTETER 
well remarked that ‘“Yasht XXJ is a eulogy of the Ashem Vohu 
prayer, the value of which rises higher and higher, according as the 
Circumstances under which it is being recited are of greater 
importance.’’? Similar, though not identical, is the remark of Hauc 
when he says very finely that “‘the larger or smaller amount of 
merit, resulting from repeating this prayer depends upon the time 
and occasion when it is 00116. ` "4 


The Yasht XXII styled as Yasht Fragments by WESTERGAARD, 
forms the second and the third Fragards of the Hadhdkht Nask 
( §§ 1-36). Therest of the Sections of the Third Fragard, viz. 
Sec. 37-38, Sec. 39-40, Sec. 41-42 respectively are separated by me 
into three other subfragments from the view-point of their subject- 
matter. These Second and Third Fragards describe the Zoroastrian 
Conception of Eschatology, the. ancient Iranian doctrine of a Future 
Life. Among the nations of antiquity there seems to have been 


1. Cf. GELDNER G. Ir. Ph. IT. 20. 

2. For translation and comment, see Selections from Avesta and Old Persian 
by Prof. I. J. S. TaRAPOREWALA, Part I. p. 152-161, 

3. See 8. B. E. Vol. XXIII. p. 311. 

4. See Hauc’s Essays on the Religion of the Parsis, p. 217. 
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none that had a more clearly developed system of eschatology, a 
firmer conviction of the immortality of the soul, and a surer belief 
in Resurrection and Tan-i Pasén,’ than had the ancient Iranians as 
far as we can judge from Avesta and Pahlavi literature. The 
doctrine of a life eternal for the soul and the ultimate regeneration 
of the world when all things shall have come to an end, is one 
of the characteristic features in Zarathushtra’s teachings. As regards 
the fate of the soul immediately after death, the Gathas do not 
provide us with a detailed picture. It is only the Later Avestan 
writing which embodies several passages explicitly describing how 
the wicked or the righteous soul is believed to hover near its earthly 
tenement for three days and three nights before it passes to the 
Judictum Particulare. There are many allusions to the sojourn 
of the spirit from this world to the one beyond in the Zoroastrian 
scriptures. The typical passage is found in the Hadhdkht Nask 
(Yasht XXII. 1-36). The Pahlavi Texts such as Ménok-i Khrat, 
Datistan-i Dénik and the Grand Bundahishn, not only paraphrase 
the Avestan material with elaborate details, but also contribute 
some novel ideas concerning the said subject. 


The fate of the soul after death and the individual judgment 
are themes favourite in Zoroastrian texts. For the first three nights 
after death the soul hovers about the lifeless frame and experiences 
joy or sorrow according to the actions performed in this life below 
(§ 1-6 and 19-24). On the dawn of the fourth day after death, 
the romantic journey of the soul begins and its voyage into the 
hereafter is described in allegorical and picturesque words. We 
can scarcely say how old its material is. On the one side it touches 
the Gathas, with which it is truly one in spirit; on the other it comes 
near to the Pahlavi Vision of Arda Viraf, the Parsi analogue of the 
"^ Apocalypse of Peter ’’ and similar predecessors of Dante’s Divine 
Comedy. ‘The soul takes flight from earth amidst the waftings of 
a perfumed breeze or stifled by a blast of miasma, according as the 
individual has been righteous or wicked. It is then met either by 
a beautiful maiden or a hideous hag. The image in either case 
is a reflection of a man’s former life and Daéna' (§ 7-14, 25-32 ). 


5. Lit. the Future Body. For further details see my Philosophy of Zamyat 
Yasht. 
6. Compare Vishtasp-Sdst Nask Fragard VIII. § 53-64; see my article 
A Critical Estimate of Vishtadsp Yasht. 
7. On the concept fo the Term Daéna in the Avesta, see my Dén Yasht 
(Yasht XVI). 
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The soul thus arrives at the Chinvat Bridge,’ the Bridge of 
judgment or the Bridge of the separator as Prof, JACKSON calls it. 
The individual judgment now takes place in the presence of the 
three Yazatas, Mithra, Sraosha and Rashnu. These are the joint 
assessors before whom the life account is rendered, and the good 
and bad respectively are weighed in the balance. After the 
individual judgment has taken place, descriptions portray the 
progress of the righteous man on the spirit-journey through the 
mansions of Humata, Hitkhta, Hvarshta. (§ 15-18). At last the 
soul of the righteous enters into Heaven, the place of Eternal Light, 
ˆ anaghra 7800129 ’, or the blissful Gar6-nmfna.” In sharp anti-thesis 
to this is the frightful descent of the wicked soul through the 
grades of Evil Thoughts, Evil Words and Evil Deeds into tke 
Pandemonium. This scene of the frightful torment, which rivals 
Dante’s Inferno is the abode of the Druj, Drujé-demana, the 
dwelling of the Worst Thought or the Worst Life-it is Hell (§33-36). 
These two fragards are a study in contrast and furnish a curious 
double vocabulary of the Avesta with one word for Ohrmazdian 
being and another for Ahrimanian being. 


Translation of the Hadhékht Nask : 

Fargard I : (1) Zarathushtra asked Ahura Mazda: ‘O Ahura 
Mazda, the most beneficent spirit, Creator of the corporeal 
world, Thou Holy One! Wherein alone of Thy word (is 
contained ) the revelation of all good things, of all things 
containing the seed of Asha?’ (2) Him answered Ahura Mazda: 
‘In the praise of Asha (i. €. Ashem Vohu), O Zarathushtra !’ (3) ‘ He 
who’recites Ashem Vohu” readily with an anxious mind and with 
a devoted heart, praises me, Ahura Mazda, praises the water, 
praises the earth, praises the cattle, praises the trees, praises all 
the good creation of Mazda the seed of Asha.’ (4) ‘ This truly- 
spoken hymn (of Ashem Vohu) [or the hymn Ahuna-Vairya ], 
properly-intoned, O Zarathushtra | indeed, increases strength and 
victory in the soul and heart of the reciter.’ (5) ‘One recital of 
Ashem Vohu or a single act of propitiation of the: righteous, 0 
Spitama Zarathushtra, is verily worth a hundred sleep-prayers, a 


8. For further details, see Chinvat-peretu by Dr. H. LOMMEL in Sir Fivanjs 
Mody Memorial Volume, p. 265. Chinvat is perhaps rather ‘‘exactor’’; Chinvato- 
peretu means the bridge or passage-way of the exactor, connected with Chatnia 
‘texaction’’. The translation “‘separator’’ requires vi-chay. NYBERG connects 
Chinvat with Sanskrit Ciketi, Cinoti ‘‘look towards’’. 

9. Lit. Abode of Song, paradise. 

10. Lit. praises righteousness. 
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thousand prayers for eating meals and ten thousand recitals what- 
soever at the departure of life from the body.’ (6) ( Zarathushtra 
asked Ahura Mazda:*) ‘ What is the one recital of Ashem Vohu 
which is worth ten other recitals of Ahem Vohu in greatness, goodness 
and excellence?’ (7) Him answered Ahura Mazda : ‘O Holy Zara- 
hushtra! that (one recital of Askem Voku) indeed (is worth ten 
others ) when a man at the time of partaking recites Ashem Vohu 
to both Khurdat and Amartat’? by professing good thought, good 
word and good deed and by renouncing wicked thought, wicked 
word and wicked deed.’ (8) (Zarathushtra interrogated Ahura 
Mazda :") ‘ What is the one recital of Ashem Vohu which is worth 
a hundred other recitals of Ashem Vohu in greatness, goodness and 
excellence? (9) Him responded Ahura Mazda: ‘O Holy Zara- 
thushtra! that (one recital of Ashem Vohu ) verily, (is worth 
2 hundred others) when a man after having drunk the squeezed 
Haoma-juice recites Ashem Vohu by professing good thought, 
good word and good deed and by renouncing wicked thought, 
wicked utterance and wicked action.’ (10) ( Zarathushtra questioned 
Ahura Mazda :") ‘What is the one recital of Ashem Vohu which 
is worth a thousand other recitals of Ashem Vohu in greatness, 
goodness and excellence? (11) Ahura Mazda replied him: ‘O 
Holy Zarathushtra | that (one recital of Ashem Vohu ) in fact, (is 
worth a thousand others) when a man changing the side after 
awaking from sleep and falling asleep again recites Ashem Vohu 
by professing good thought, good word and good deed and by 
renouncing wicked thought, wicked utterance and wicked action.’ 
(12) (Zarathushtra asked Ahura Mazda :11 ) ‘ What is the one recital 
of Ashem Vohu which is worth ten thousand other recitals of 
Ashem Vohu in greatness, goodness and excellence? (13) Ahura 
Mazda answered him: ‘O Holy Zarathushtra! that (one recital 
of Ashem Vohu ) truly (is worth ten thousand others) when a man 
waking up and rising from sleep recites Ashem Vohu by professing 
good thought, good word and good deed and by relinquishing 
wicked thought, wicked utterance and wicked action.’ (14) ( Zara- 
thushtra interrogated Ahura Mazda:"') ‘What is the one recital 


of Ashem Vohu which is worth this entire region Khvaniratha 


11. Inserted by the present writer from the context. Text omits. 

12, Haurvatat, lit. wholeness, perfection, Salvation. This divinity is alwaya 
mentioned in connection with Ameretat, which means lit. ‘immortality’. In later 
Zoroastrianism Haurvatét and Ameretaét preside over the health-giving waters 
and trees respectively. The pair seem to symbolize the waters of -health and 
the tree of life. 
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(inhabited ) with cattle, with chariots!® and with men, in greatness, 
goodness and excellence?’ (15) Him responded Ahura Mazda : 
O Holy Zarathushtra, that (one recital of Ashem Vohu) indeed 
(is worth the entire region Khvaniratha) when a man at the last 
end of life recites Askem Vohu by professing good thought, good 
word and good deed and by forsaking wicked thought, wicked 
utterance and wicked action.’ (16) (Zarathushtra asked Ahura 
Mazda:"! ) ‘ What is the one recital of Askem Vohu which is worth 
all this that is between the earth and the sky, this earth and those 
luminaries and all good (things ) created by Mazda, tke seeds of 
Asha, in grandeur, goodness and excellence?’ (17) Him replied 
Ahura Mazda: ‘O Holy Zarathushtra! that (one recital of Ashem 
Vohu ) verily (is worth all that is between the earth and the sky ) 
when one turns away from wicked thoughts, wicked words and 
wicked deeds.’ 

Fragard II :—(1) Zarathushtra asked Ahura Mazda: ‘O Ahura 
Mazda, Most Beneficent Spirit, Creator of the corporeal world, 
Thou Holy one ! When a righteous one dies, where does his soul 
abide that night ?’ 

(2) Thereupon Ahura Mazda answered : ‘It takes its seat near 
the head, chanting the Ushtavaiti Gatha, proclaiming happiness : 
Happiness unto him, happiness unto any one whomsoever, Ahura 
Mazda, ruling-at-will, shall grant.* On that night (his) soul experi- 
ences as much joy as all that which (he experienced as) a living 
being.’ 

(3) (Zarathushtra interrogated Ahura Mazda:) ‘ Where does 
his soul abide on the second night ?’ 

(4) Same as para 2. 

(5) (Zarathushtra asked Ahura Mazda:) ‘Where does his soul 
abide on the third night ?’ 

(6) Same as paras 2 and 4 respectively. 

(7) ‘ At the end of the third night, when the dawn appears the 
soul of the righteous man seems to be among plants, and to be 
inhaling fragrant odours. There seems to blow towards him, from 
the region of the south, a sweet scented wind, more sweet-scented 
than all others. । 

(8) ‘Then the soul of the righteous man seems to inhale this 
wind with the nose, (and reflects): “Whence blows this wind, which 
is the most fragrant wind I ever inhaled with (my) nostrils ? ' 


13. Mat rathem. Pahlavi. Apa&k ras. Is it the corrupted form of Mat 
arethem ? Av. aretha, Skt. artha-means affair, matter, business, desire.’ Mec 
K20 mat-rathwem, rathwem means (i) judge, (ii) an epoch, period, fixed time. 

14. A quotation from Yasna Ha 43, first chapter of II Gatha, 
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(9) At the approach of this wind, there appears to him his own 
° Daéna’ in the shape of a maiden beautiful, shining, white-armed, 
robust, of fine appearance, erect, high-breasted, of beautiful body, 
noble, of glorious lineage, fifteen years old in appearance, as 
beautiful in form as the most beautiful” of creatures. 

(10) Then the soul of the righteous man addressed, asking : 
° What damsel art thou, whom I have ever seen as the most beauti- 
ful of damsels in form?’ 

(11) Then to him his own ‘ Daéna’ replied : ‘O Thou youth 
of good thought, good word, good deed, of good conscience, I am 
the ^" Daéna "` of thine own self’. (The youth speaks :) ‘ and who 
is it that had loved thee for that greatness, goodness, excellence, 
fragrance, victorious might, fitness for overcoming enemies, as 
thou appearest unto me? ’ 

(12) (The Maiden answers :) ‘ O youth of good thought, good 
word, good deed, of good conscience, it is thou that hast loved me 
for such greatness, goodness, excellence, fragrance, victorious 
might, fitness for overcoming enemies, as I appear unto thee.’ 


(13) ‘ When thou sawest another performing burning (of the 
dead) and idol-worship, indulging in loquacity, and cutting down 
trees,** then thou wouldst sit down, chanting the Gathas, worship- 
ping the good Waters and Fire of Ahura Mazda, and propitiating 
the pious man coming from near and from afar .’ 

(14) ‘ Then owing to this good thought, good word and good 
deed (of thine), (thou madest) me being loveable, still more loveable, 
(thou madest) me sitting in a high place, sitting in a still higher 
place.’ (Ahura Mazda speaks :) “Then men will hereafter worship 
me, Ahura Mazda, with permanent worship, the permanently 
consulted,’ ™ 


(15) ‘ The soul of the righteous man advanced with a first step, 
(which) placed (him) in the Good-Thought-Paradise ; the soul of the 
righteous man advanced with the second step (which) placed (him) in 
the Good-Word-Paradise ; the soul of the righteous man advanced 





15. Sraéshtdish, instrumental pl. of Sraéshta. Prof. ScHwyZER in his essay 
on “Die Sogenannte missbraduchlichen Instrumentale im Avesta’ ingeniously shows 
that this termination—dish is not at ४11 the instrumental suffix, but an abbrevia- 
ted form of the genitive plural-aisham and its nominative-accusative use is to be 
explained as partitive-genitive. 

16. Names of sinful actions, the meanings of which are not clear. The word 
varakhedhra is found in Vishtashp Yasht, 37, 59 as vakhedhra. If this reading is 
to be followed, the word means discourse, cf. Skt. vaktra. 

17. ham-parshtemcha, abridged for dareghd-haém-parshtemcha. See BArR- 
THOLOMAE, Indogermanische Forschungen, 17. 112 seq. 
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with the third step (which) placed (him) in the Good-Deed-Paradise ; 
the soul of the righteous man advanced with the fourth step (which) 
placed (him) in the Endless Lights. ’* 

(16) The righteous who had previously departed addressed him 
asking : ‘ How, O righteous one! didst thou pass away? How, 0 
righteous one! didst thou come away from the abodes, rich in 
cattle,’* full of aspirations and enjoyments of love,” from the corpo- 
real world to the spititual world, from the perishable world to the 
imperishable one ? How long was thy felicity ?’ 

(17) Thereupon spoke Ahura Mazda: ‘ Ask him not whom 
thou askest (because he has come) from the dreary path, full of 
distress and difficulty, after the separation of body and con- 
sciousness. ’ 

(18) ‘ Of the food brought to him (is the celestial food) of 
Zaremaya Raoghna.”! This is the food, after death, of a youth of 
good thought, of good word, of good deed, of good conscience. 
This is (also) the food, after death for a woman, richer in good 
thoughts, richer in good words, richer in good deeds, easy-to-be- 
governed, submissive and righteous. ’ 

Fragard III :—(19) Zarathushtra asked Ahura Mazda: ˆ 0) 
Ahura Mazda, most Beneficent Spirit, creator of the corporeal world, 
Thou Holy One ! When a wicked one dies, where does his soul abide 
that night ?’ 

(20) Thereupon Ahura Mazda replied: ` There, indeed, in the 
vicinity of the head, O Holy Zarathushtra! it runs about chanting 
the hymn of the Kima Gatha:” "` To what land, O Ahura Mazda! 
shall I go to flee, whither to flee ?’’ During that night the soul expe- 
riences as much unhappiness as all that which (he experienced as) a 
living being.’ 

(21) (Zarathushtra asked Ahura Mazda:) ‘ Where does his soul 
abide on the second night ?’ 





18. 1. €. paradise. 

19. Gaomavaitibyascha. See Vishtasp Yasht. § 62. gaomavanteadj. ‘provid- 
ed with milk ’. ; 

20. Vayavaitibyascha (BARTH.) Variant, VayaéibyasScha; Mayavaitibyascha, 
doubtful, BARTH translates Mayavant-adj. by ‘‘where co-habitations or pairings 
take place.’’ DARMESTETER says ‘“‘pertaining to love.’’? Cf. Yasna Ha 43. 2. 
May4o which is translated by KANGA ‘“‘wealth,’’ by GELDNER ‘‘pleasures,’’ by the 
Pahlavi Versionist ‘‘patman ménishn’’ 1, €, moderate thought. 

21, i.e. nectar, ambrosia. BARTHOLOMAE (Air Wb. 144) translates ‘‘spring- 
butter’’ partitive genitive used as subject. 

22. Reference to Yasna Ha 46. 1 commencing with words kam nemOizam ete. 
the Gathad of despair and dejection. According to DARMESTETER kima is an 
adjectival form of kam. 
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(22) Same as para 20. 


(23) (Zarathushtra asked Ahura Mazda:) Where does his soul 
abide on the third night ?’ 


(24) See para 20. 


(25) At the end of the third night, O Holy Zarathushtra! when 
the dawn appears, tke soul of the wicked man seems to be amid frost 
and to be inhaling miasma. ‘There seems to blow towards him from 
the region of the North, from the regions of the North a foul-smell- 
ing wind, more foul-smelling than all others. 

(26) ‘l‘hen the soul of the wicked man seems to inhale this wind 
with the nose (and reflects): ‘Whence blows this wind which is the 
foulest wind I ever inhaled with my nostrils?’ 

(27/3 At the approach of this wind, there appears to him his 
own Daéna in the shape of a Jahika ugly, naked, with exposed 
thighs in front and buttocks behind, deformed, as ugly in form as 
the ugliest of creatures. 

(28) Then the soul of the wicked man addressed her, asking: 
° What Jahika art thou,-whom I have ever seen as the ugliest of 
Jahikas in form ?’ 

(29) Then to him his own Daéna replied: ‘O thou youth of 
wicked thought, wicked word, wicked deed, of wicked conscience, 
I am the conscience of Thine own self.’ (The youth speaks :) ‘And 
who is it that hath loved thee for that ugliness, corruption, putre- 
faction, stench, defeated strength, weakness to overcome the 
enemy as J appear unto thee. ` 

(30) (The Jahika answers :) ‘O youth of evil thoughts, evil 
words, evil deeds, of evil conscience it is thou that hast loved me 
for such ugliness, corruption, putrefaction, stench, defeated 
strength, weakness to overcome the enemy as I appear unto thee.’ 

(31) ‘When thou sawest another chanting the 02128 and 
worshipping the good waters and the Fire of Ahura Mazda and pro- 
pitiating the pious man coming from near and from afar, then thou 
wouldst sit down performing burning (of the dead) and idol-worship, 
indulging in loquacity and hewing down trees. 

(32) ‘So me, unloveable, (thou madest) still more unloveable ; 
me being ugly, (thou madest) still uglier; me being lamentable 





23. The full Avestan text is here missing. All the editors abbreviate 
§§ 27-33 and recommence the text from the word धातो in § 33, but this is suppli- 
ed by Ervad Tehmurasp ANKLESARIA in his Yashts, But its contents as being 
quite opposite of Fragard II. 9-14 could easily be restored from these sources by 
using antonyms which are found in the Vendidadd. For the first time these 
missing sections are translated by me. 
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(thou madest) still more lamentable; me being sitting ina backward 
place, (thou madest) sitting in a still backward place.’ (Augra 
Mainya speaks :) ˆ These (are thy) wicked thoughts, these (are thy) 
wicked words, these (are thy) wicked deeds. Then the wicked will 
hereafter worship me, Augra Mainyu, the long-worshipped one 
and the one whose evil communion is sought.’ 


(33) The soul of the wicked man advanced with a first step 
(which) placed (him) in the Wicked-Thought Hell. The soul of 
the wicked man advanced with the second step (which) placed him 
in the Wicked-Word-Hell. The soul of the wicked man advanced 
with the third step (which) placed (him) in the Wicked-Deed-Hell. 
The soul of the wicked man advanced with the fourth step (which) 
placed him in the (abyss of) Infinite Darkness.” 


(34) To him addressed a wicked one, previously departed 
asking : ‘How, O wicked one, didst thou die? How, O wicked one, 
didst thou come away from the abodes full of cattle and full of 
passions and enjoyments of love, from the corporeal world to the 
spiritual world, from the perishable world to the imperishable one ? 
How long was thy misery ?’ 

(35) Augra Mainyu howled out: ‘Ask him not what thou ask- 
est because he has come from the dreadful, wretched parting way, 
after the separation of body and consciousness.’ 

(36) Of the food brought unto him (are some) from poison and 
poisonous stench. That is the food after death for a youth of 
wicked thought, wicked word, wicked deed, and of wicked consci- 
ence. That (also) is the food, after death, for a Jahika of very 
advanced wicked thoughts, wicked words and wicked deeds. 


24. i. €. Hell; antonym of anaghra raochao. 
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The Matsyavatara of Visnu 
(Its Proto-Indian Origin and Location ) 
By 
A. P. KarMarKAR, Bombay 
I 


It may seem paradoxical or surprising if one were to assert that 
the beginnings of Vaisnavism can be traced in those of early Saivism. 
Before the recent discoveries in the various sites of Mohenjo Daro, 
Chanhu Daro and Harappa, it was almost taken for granted that all 
the roots of the later Hindu civilisation could be traced mostly to 
the Vedic period, and that whatever there was in India on the advent 
of the Aryans was purely of a primitive character. But the above 
discoveries, including the numerous inscriptions obtained therein, 
should really change the outlook of modern scholarship. In fact, 
here we find a repository of knowledge, which may even give us 
courage in proving that the Aryans, with the exception of their 
institution of sacrifice or their conceptions regarding the heavenly 
bodies, possessed very little that could create any sense of awe 
and inspiration in the minds of the indigenous peoples of India. 
In view of this their real efforts towards consolidation begin only 
after their arrival in India. It is henceforth that they imbibed the 
best traditions of the land and tried to give a colouring of their 
discipline of Vedic ritualism to the same. Eventually they 
discarded as non-Aryan or Avaidika whatever they were unwilling 
to assimilate or imbibe in their own fold or pantheon. The whole 
history of Vaisnavism can be said to belong to this sphere of their 
ingenuity with the aid of which they could militate against any other 
religious system in India. Eventually we find in Vaisnavism the 
best of the elements of esrly Saivism, the cult of the Abhiras and 
that of the Bhrgus, Rama, Buddha and others. We, however, 
propose to deal here with the earliest aspect of this religion which 
is revered by thousands of Hindus to-day. 

Il The Matsyavatara of Visnu 

In one of his writings the Rev. H. HERAS, S.J., points out that 
the idea of Matsyavatara of Visnu is a direct borrowing from that of 
the proto-Indian cult of An. However, two exploits are attributed 
to Visnu in this connection, e. g. the saving of Manu from the great 
Deluge; and, secondly the taking out of the Vedas from the clutches 
of Hayagriva or some other demon, who had stolen the same away 
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into the depths of the sea. The first account is narrated in the 
Satapatha Brahmana,' the Mahabharata,’ the Matsya,' the Bhagavata* 
and other Purdnas. 'The second account is detailed in the Bhdgavata'® 
and some of the other Purdnas. The first exploit consists of saving 
Manu or Satyavrata Manu, and is said to have taken place either in 
Northern or Southern India. The second is described as having 
taken place in Prayaga and other places. Without going into the 
pros and cons of the question regarding the correctness of the details 
of these variant versions, we may say that our main purpose shall 
be served if we just try to locate the country in which the fish- 
emblem of god Siva (An) was originally worshipped, and which thus 
must have been responsible for giving a currency in regard to the 
exploits of this god. 
(a) The Country of the Minas 

The Indus Valley inscriptions have given us an interesting 
clue in regard to the original home of the Minas or the Matsyas of 
later times. They speak of the Northern and the Southern Minas.* 
Before this, mostly depending on the later Puranic versions, scholars 
in the field of Research used to locate the same somewhere in the 
midland of India. But in our opinion, the original habitat of this 
proto-Indian tribe can be located in Northern India, e. g. somewhere 
roundabout the Harappa site, wherein part of the Indus Valley 
discoveries are made. 

We think that the following grounds are enough to arrive at 

such a conclusion : 

(1) The Visnudharma Purana’ states that the countries of the 
Trigartas, Minas and the Kaulutas are situated in the 
north-eastern direction of India. Thus the country of the 
Minas, according to this version, was Just adjacent to the 
territory of the Trigartas, whose original home was situated 
round-about Lahore. 

(ii) The Ramayana’ refers to the forest Bharundavana of the 
Northern Matsyas ( Uttaran Vira—Matsyanam ) and locates 
it to the north of the River Sarasvati. 


Satapatha Brahmana, I. 8. 
24 11201274, Vana Parva, Ch. LXXXVII. 
Matsya, P. Ch. I. 
Bhagavata P. Sk. VIII, Adh. XXIV. 
Miir’s Sanskrit Texts, p. 39, f. n. 
H. Heras, Mohenjo Daro, The People and the Land Indian Culture, Vol, 
III, 4 p. 708. 
7, Vigne Dharma Purana, Adah. 10, V. 10. 
8. Rdmdyana, II, 71, 5. 
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(iii) The Mahabharata’ describes that the Dvaitavana is situated 
to the North of the R. Sarasvati. This Dvaitavana, however, 
seems to be the same as the Bharundavana of the Ramayana, 
especially in view of the fact that the Satapatha Brahmana 
refers to the Matsya King as ‘ Dhvasan Dvaitavanam 


Thus from the above data one may safely come to the conclusion 
that the original territory of the Matsyas was located between the 
Forest called either as Bharundavana 07 Dvaitavana, situated to the 
North of the R. Sarasvati, and the country of the Trigartas, which 
was originally situated round-about Lahore. It is not’ impossible 
that the country could have even extended far into the interior, 
though to what extent we do not know. If this be correct then 
the Harappa site also must have formed part of the same. It 
should also be noted in this connection, that the Visnudharma P. 
uses the word ‘Mina’ as against ‘Matsya’, which is also the reading 
of the Indus Valley inscriptions as deciphered by the Rev. H. 
HERAS, S.J. 

(6) The Totem of the Minas 

As Father Heras has pointed out the earliest inhabitants of 
India were totem-worshippers, and that they derived their tribal 
names from their respective totems. The totem of the tribe of 
the Minas was evidently the Fish. The Indus Valley inscriptions 
also indicate that the Mina was further identified with An, the 
proto-type of the historic god Siva. The following inscriptions 
may elucidate the point better : 

°“ The Supreme Being of the Minas.’ 
ˆ ° The three eyes of the Great Fish.’’” 
^ ° The three Fish eyes.’’** 

The Puranas also wonderfully corroborate the above version of 
the Indus Valley inscriptions. The Kalika Purana describes that 
the Lord of Cupid installed the image of the Fish-emblem of Siva 
on the Manikiita Mt. in Assam. Further, in one of the passages of 
the Skanda Pnrana™ Siva is addressed to as ^ˆ To Mina, to the Lorg 


१11 








9. Mahabharata, III, 177. 
10. Satapatha Brahmana, XIII, 5, 4, 9. 
11. पि. Heras, The Religion of the Mohenjo Daro People according to the 

Inscriptions, Journal of the University of Bombay, Vol. V, pp. 4 ff. 
12. Ibid. 
13. Ibid. 
14. Kaliké Purana, Adh, 82, 2 ff. 
15. Skanda Purdna, Mdadhesvara Kh., Ke. Kh. Adh. 17. 
तस्मिस्तिनेत्रा मत्स्याश्च दर्यतेऽद्यापि भामिनि ॥ अ. २२५, २॥ 
Cf. also PHAN मत्स्यका यत्र जलं स्फरिकसानिभम्‌ ॥ अ, २७५, २॥ 
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of the Mina (or Minas)’’. The same Purana” also once refers to the 
‘ Three-eyed Fish.’ Thus the Puranic traditions also help us in 
proving the interconnection of Siva and the Fish-God. 

(c) The Exploits of the Fish and the Country of the Minas 

If the above conclusions be correct, namely, that the worship 
of the Fish-emblem of god An ( Siva) was prevalent in the country 
of the Minas, which was situated in Northern India, ‘and that all 
this belonged to the pre-Vedic period, then we should be really 
in a position to prove that the version of the exploits of the Fish- 
god also must have arisen in this land alone. 

The Satapatha Brahmana should really help us in solving the 
above problem. In fact, the account of the flood-story detailed in 
it is the earliest in world literature, or as Vaidyanatha AyyAR 
describes it ‘the Parent Flood Legend.” It narrates that a Fish 
saved Manu from the Flood ( Aughah ) and that it took him to the ° 
Northern Mountain. ‘The following passages are important from 
the historical point of view : 

तमेवं War समुदमभ्यवजहार । स यतिथीं तस्समां परिदिदेश्च afaeii, समां 
नावसुपकरण्योपासांचक्रे सऽ उत्थिते नावमापेदे a ख neq ऽउपन्यापुष्ट्टवे तस्व 
भृङ्गे नावः पारं प्रतिमुमोच् तेनैतसुत्तरं गिरिमतिदुद्राव ॥ ५॥ 

स होवाच | अपीपरं वै व्वा gat ara प्रतिबध्नीष्वतंतु त्वा मा गिरौ सन्त 
युदकमन्तश्डेत्सीद्‌ यावद्यावदुदकं समवायात्तावत्तावदन्ववसर्पासीत्ति स॒ह तावत्ताव- 
देवान्ववषसपे तद्प्येतदुत्तरस्य गिरेमनोरवसर्पणमित्योघो ह ताः लवाः प्रजा निरुवाहाथेह 
मनुरेवेकः परिशिरिषै ॥ £ u's 

Both the Atharva Veda” and the Mahdbhdarata® agree in 
describing that the spot where the bark was tied down was situated 
on the Himalaya Mountain. But even they fail to trace the exact 
location. However Dr. A. C. DAs seems to be correct when he 
tries to locate the same in Kashmere. He says: ‘‘there is some 
indication in the Satapatha Bréhmana of the situation of the region 
named Ila. There it has been stated that Manu at the time of the 
great Deluge sailed in his ship northward from the shores of the 
southern ocean, and his bark having been stranded on the “‘Northern 
Mountain,’’ i. €. the Himalaya, he disembarked and landed on firm 
ground on the mountain. Here he met a beautiful damsel, named 


- ---~-*--- 


16. Skanda P. Prabhdsa-khanda. 

17. A.5. Vaidyanatha AyyarR. The Flood Legend of the East, Fournal of the 
Bombay Historical Society, Vol. II. p. 14. 

18. Satapatha Brahmanze, 1.8. 

19. Atharvaveda, XIX, 3), 7-8. 

20. Sacred Books of the East, 9०1. XII, p. 218 f. २. 
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Ila, who described herself as his daughter. It is very probable 
that this was the region (situated in Kashmere) called I14, in the 
Rigveda, and if our surmise be correct, it was situated on the 
Himalaya and regarded as one of the best countries, known to the 
ancient Aryans.’’*! 


Thus, though we need not go into the details of the problem 
regarding the age of the flood, still it is clear that both the exploits 
of the Fish refer to its oceanic activities. It is a well-known fact 
that the early portions of the Vedas were composed in the land of 
the five Rivers. And the Fish that snatches away the Vedas from 
the clutches of the demon is responsible even for saving Manu and 
landing him in Kashmere, which is situated at a near distance from 
the original home of the Minas. Indeed, it seems to be true that 
both the accounts refer to matters of great consequence. Is it 
possible that the land of the five rivers was once overflooded, so 
much so that the cultures of both this mighty proto-Indian nation 
as well as that of the Vedic people came to an end simultaneously— 
thus making place for a new era, namely that of the Brahmanas? 


If this be so, then it is probable that just after the flood 
subsided both the exploits were attributed to the Fish, the original 
God of the Minas. e. g. that it saved the humanity in Northern 
India from the great calamity, and that it also saved the Vedas, 
which seem to have been in a written form then—a fact which be- 
comes clear from the existence of the proto-Indian script. The 
legend then travelled both in the Southern and the Northern direc- 
tions, and was thus later responsible for the Chaldean and the 
Jewish legends as well. 


As time went on the legend of the Fish underwent three 
different stages of transformation in India. In the first stage the 
Satapatha Brahmana deprives it of the proto-Indian character of 
the Divinity which was originally identified with the Fish. In the 
second, the Fish stands identified with Brahma in the Mahabharata 
(as Father HeRAS would suggest it). Finally, in the third stage, 
the advocates of Vaisnavism attribute all the doings of the Fish 
to their supreme God Visnu, the Preserver of the universe. 


21. A.C. Das, Rigvedic India, p. 59. 
K. V, 17 5 


Prakrit Uccidima and Uuccudai 
By 
S. M. Katre, Poona 


The Sanskrit root *cr-, postulated by Professor Suniti Kumar 
CHaTTERJI’ in his discussion of the translation compound ‘tundi-cela— 
formed the basis of my own discussion on the origin of Ardha- 
magadhi cadagara-.* I was interested in tracing further formations 
of this base in both Old and Middle Indo-Aryan. As a result of 
my investigations I find that although the base “cr or *cr- has not 
been very productive, the different treatments of vocalic r in 
MI-A. as an a, 1 or u, have resulted in certain back formations in 
Sanskrit. 

It has already been demonstrated by Professor CHATTERJI that 
this base *cr- in the form *crta-is the origin from which Skr. cata-, 
ceta-, ceda-, and cela- and MI-A. céta-— and catta- are derived. 
The relation between cata- and ceta- is almost parallel to that 
between Skr. grha- and gehd-; cata— 15 the result of the a-treatment 
while ceta- is the secondary result of the z-treatment. 

A proof of this t-treatment may now be seen in the Prakrit 
form uccidima- cited in Dhanapila’s Paialacchinémamala,* explained 
as ‘mukka-majjaya’ or ‘boundless’ as BUHLER takes it.* BUHLER, 
however, connects Pkr. uccidima with Skr. ut + cat-. 

The semantic relationship between Skr. cat- and car-, anti- 
cipated through OJ-A. *cr-, may be realised from the following 
series : catati reaches, uccatati reaches above or beyond, goes away, 
disappears : cdrati wanders ; uc-cdétak running: uc-cdrdh discharge, 
excrement; uc-cdtanam eradicating, causing a person to quit his 
occupation by means of magical incantations’ : uc-cdranam articula- 
tion; uc-cdtita- driven away: uc-cadrita- pronounced; catakah a 
sparrow : cdrakah a wanderer; catu-, catu- pleasing : cadranam good 
behaviour. 

Now as BUHLER explains, Skr. ut + cat- gives us this sense of 
‘boundless’, mukka-majjdya, but the connection between Pkr. 
uccidima- and Skr. uccat- can only be understood in the light of 


OI-A. *cria-. 


1. Some Etymological Notes, New Indian Antiquuary 2,421-27, 

2. Indo-Arica I, Bulletin of the Deccan College Research Institute 1,153.56. 
3. Verse 180d, BUHLER’s Edn., Bezzenberger Beitrige 4, 104. 

4, Bezzenberger Beitrdge 4, 121. 

5. MOonier-WILLiaMs, Samskyit-English Dictionary, Oxford 1899, p. 173, 
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Further, the Dhatupathas give us Skr. cutati, cotayati splits, 
cuts off, cotati becomes small (and variants (पदा, cuntayati, 
cundatt, cundayati), cuttayati becomes small, cudati conceals. 
Formantically none of these roots are very productive, and they 
may be explained together on the basis of OJ-A. *crta-and crt. 
Skr. cud— and cut- are semantically interrelated, ‘concealing or 
hiding’ being one aspect of ‘making small or scarce’. The remain- 
ing bases are only enlargements of these. 


Thus Skr. cat- and cut-, cud- are back formations into OJ-A. 
from the MI-A. *cata- and *cuta-, *cuda-. Similarly Skr. cetats 
“sends out’ ( base cit-) although formed probably after Skr. cetah,® 
represents a back formation from MI-A. *cita— preserved in Pkr. 
uccidima—. If one such hypothetical base explains to us the origin 
of many of these Skr. vocables whose genesis is not clear on the 
basis of Old Indo-Aryan, but depends only on the Dhatupathas 
the roots of which when not occurring in Vedic and Classical 
literature are often suspect, there is all the greater need to subject 
the whole Skr. vocabulary to a regular examination and separate 
the back formations, borrowals, etc. from Middle Indo-Aryan. 


6. Ibid p. 395. 


Varieties of Visnu Image and the probable 
Date of their Innovation 
By 
G. H. KuHareE, Poona 


In Memoir no. 2, entitled Varieties of Visnu image by B. B. 
BIDYABINOD! and in other works also,’ it has been shown that a 
single Visnu image can have 24 varieties by the interchange of the 
conch, the wheel, the mace and the lotus, the four attributes 
generally shown in Visnu’s hands. But no attempt has been made, 
so far as I know, to fix the period of the introduction of this 
practice, which I wish to do here, though tentatively. 


I have found the varieties of Visnu image dealt with in the 
following works and I tabulate them here in a chronological order. 





Date in A.D. 








RAO = 9 NT ES EE IE ०० = नार Sete क 


(1) Sritattvanidhi (STN) | 1794-1868 
(2) Dharmasindhu (DS) 1790 

(3) Nirnayasindhu (NS) 1612 

(4) Devatdmiirtiprakarana (DMP) 1433-1468 
(5) Caturvargacintamant (CC) | 1260-1275 
(6) Tantraséra (TS) | 1197-1276 
(7) Abhilasitarthacintamant (AC) 1129 

(8) Vrddhaharita Smrti (VHS) 9th century 
(9) Agni Purdna (AP) | 

(10) Padma Purana (PP) tae ee | 


STN is an encyclopaedic work and its author points out the 
source from which it has extracted the description as 70८4141८ 


a भ रे 


1. Published by the Archaeological Survey of India. 
2, Elements of Hindu Iconography Vol. I, p. 227; Murtivijidna by G. H, 
KHaRE, p. 23 
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Kriydapade’.* But as this is a generic phrase, it does not help us 
to hunt out the exact work in which we may find the quotation. For 
instance in the Nd@radapancaratra, published in the Bibleotheca 
Indica (BI) series,* though we come across the 24 usual names of 
Visnu, the 24 varieties of the image are not to be traced. The 
author of DS explicitly mentions ‘the verse of Bopadeva occur- 
ring in Sindhu’ (NS) as his source for the descriptions of the 
varieties and cites 13 verses by way of its explanation.’ The 
author of NS quotes a verse of Bopadeva as his source, which is Just 
like an aphorism, explains it and concludes his explanation with 
the remarks that the original is to be found in Hemadri.® In the 
commentary on this sentence, in the edition of NS published in 
the Chaukhamba Sanskrit Series, 12 verses have been given 
which describe the 24 varieties." One would naturally expect to 
find these verses in Hemadri; but the verses describing the varieties 
in the BI edition of CC are found to be entirely different from the 
former.® I have shown elsewhere that the author of DMP has 
borrowed profusely from earlier works;’ but I have failed to trace 
the source for the description of the 24 varieties. The descriptions 
in CC appear to have been taken from Siddhartha-samhita, 
arare work not mentioned even either by SCHRADER in the list 
given in his book” or by Dr. Dascupta in his History of Indian 
Philosophy, where he goes on describing several Paficaratra works 
in printed and ms. forms.» Madhvacarya, in his TS, often bases 
his statements, it is said, on several Puranas; but I cannot trace his 
source for the description of the varieties..2 The author of AC 
has depended for his iconographic material chiefly on the 
Matsya Purana,’ but the description of the 24 varieties could not 
be traced to that or any other work. Though the exact date of 


3. Published by the Venkatesvara Press, Bombay, S’aka 1823, p. 50. 

4. In 1865 a.v.; p. 164; 3rd Ratra, 2nd Chapter. I learn that the Venkate 
svara Press of Bombay has published a different type of Pagcardatra, but I could 
not get it anywhere in Poona. 

5. Poona edition, 1911; p. 256. 

6. _ Published by Sundarmalla Santurama, Bombay, 1892; p. 275. SA मूल 
हेमाद्रौ ज्ञेयम्‌, 

7. pp. 1236, 1237. 

8. Vol II, part 1, p. 114. 

9. My article in Marathi in the Quarterly of the Bharata Itihasa Samshodhaka 
Mandala, Vol. XVI. p. 77. 

10. Introduction to the Pdficardtra and the Ahirbudhnya Samhita, p. 6. 
11. Vol III, p. 21. 

122 Ch. I, vv. 23-29. 

13, New Indian Antiquary Vol II, p. 620. 
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VHS is not known, it is very difficult to place it before the end 
of the 8th century. About the age of PP and AP, I cannot say any 
thing definitely. Especially the ritualistic details in both these 
Puranas show that those parts at least are very late in point of date. 


One special feature about the descriptions in the last three 
works, which must be mentioned here, is their connection with 
other Visnuite tantric rites. Thus the description in AP is preceded 
by chapters on the worship of Salagrima and other Visnuite rites, 
rituals and daily practices."* The description in PP is preceded by 
the explanations of 12 kinds of purification, 5 kinds of worship and 
the worship of Salagrama.“ The description in VHS occurs in the 
details of the worship of Vyiiha i.e. of the group of Vasudeva, 
Sankarsana, Pradyumna and Aniruddha together.*® Moreover VHS 
describes Visnuite practices with much elaborateness which shows 
that it is a Visnuite work. It becomes, therefore, evident that the 
varieties are very closely related to other sectarian Visnuite 
practices. 


The date of Bhagavata Purdna is not finally settled, I believe, 
but there is a consensus of opinion that it was composed about 
900 a.p.** It is the most important Visnuite work; still it 
neither mentions the 24 varieties nor enumerates the 24 names of 
Visnu which serve as the base for the varieties. Wisnudharmottara 
which is generally placed somewhere in the 7th century 4. 2.44 
deals with image making 17 extenso; but it does not refer to the 
24 varieties as well as the name-group of 24. Visnu Purdna is another 
very important Visnuite work, the date of whichis not far from 
the 6th,century.’® It also does not allude to the 24 names of Visnu 
in the present order and the 24 varieties of his image based on 
them. Varahamihira, who died in 587 A. D.”° states in Brhatsamhita, 
that the 12 forms of Visnu represented by his first 12 names are 
the presiding deities of the 12 Hindu months beginning with 
Margasirsa.2* Buthe has neither referred to the 24 varieties nor 
anywhere mentioned the lotus as an attribute of Visnu while 
describing the 8, 4and 2 handed images of him and the attributes 


14. Anandasrama Sanskrit Series no. 41; chapters 46-48. 

15. Ibid Padma Purdna, Patala Khanda, ch. 78. 

16. Ibid no. 48; pp. 329-330. 

17. WINTERNITZ, A History of Indian Literature, Vol. 1, p. 556 and note 3. 
18. Ibid p. 580 and S. Kramriscu: Vishnudharmottara intro. p. 5. 

19. WINTERNITZ, HIL Vol I, p. 545 and note 2, 

20. Ibid p. 523, note 2. 

21. Ratnagiri edition Ch. 105, vv 14, 15. 
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pertaining to them.** Amara who probably lived in the 4th century: 
A.D.” cites in his lexicon 39 names of Visnu among which appear 


16 of the 24 name-group. But they are not mentioned in any 
particular order; much less in the present order. Moreover 
though he gives Caturbhuja as a name of Visnu, he never refers to 
a lotus as his attribute.* 


I tabulate here, in a chronological order, what I have said 
above” : 





पा Bsa Amarakosa 4th century | No ref. to 24 names, 24 
varieties and the lotus 
attribute. 

(2) Brhatsamhita 6th __,, Ref. to first 12 names; but 


not to the varieties and 
the lotus attribute 


(3) Visnupurana 6th ,, No ref. to 24 names & 
varieties 

(4) Visnudharmottara 7६ ,, र 99 

(5) Bhdgavata Purana %h ,, ‘5 9१ 














I, therefore, tentatively conclude that though the group of 24 
particular names of Visnu may have been formed before the 6th 
century, the 24 varieties of Visnu image based on that name-group 
must have come into existence not before the end of the 9th century 
along with other Visnuite tantric rites, rituals and daily practices 
which were probably being innovated in that period.” 


22. Ibid Ch. 58, vv. 31-35. 

23. K.G.OKA: Amarakosha Intro. pp. 8, 9. 

24. Ibid text pp. 5-7. 

25. A revered friend of mine has brought to my notice that the: Baudhadyana 
Dharmasitra alludes to the first twelve names of the 24 name-group. (Mysore 
Gov. Orie. Lib. Series, Bible. Sans. No. 34, pp. 235). Prof. KANE opines that this 
Dharmasitra must be placed somewhere between 500-200 ए, c. At the same time 
he has clearly stated that ‘there are many repetitions even in the first two prasnas 
(our reference falls in the second) which, therefore, make one rather doubtful 
about the authenticity of the first two prasnas also in their entirety (History of 
Dharmasastra Vol. I, p. 23). There are other reasons also as to why the particular 
portion should be treated as an interpolation and irrelevant. I have, therefore, 
thought it better to exclude the reference altogether. 

26. Have these varieties to do anything with the 24 Jaina Tirthankaras ? 
This is a question which must engage the attention of scholars working in this field. 
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Cultural Descendants of Ravana 
(The ruler of Lanka ) 
By 
M. V. KiBE, Indore 


In my two papers’, I have shown that the struggle between 
Ramacandra, the Hero of Valmiki’s Ramdyana, and Ravana, the 
King of Lanka, took place on the plateau north of Lanka, perched 
on a peak of the Amarkantak Mountain. This plateau is situated 
in the modern State of Rewa. It is now known as the forest of 
PusparaJ Gadh. This vast, tract of Pusparaj Gadh is inhabited 
by a tribe of men called Gonds. Among them are still observed 
several customs, even such as cannibalism of which mention is 
found in Valmiki’s Ramayana, as those of the relations of and 
followers of Ravana. He himself seems to have been civilised, 
although he too was not free from all the customs prevalent among 
his tribe or tribes.’ 

The several tribes of Gonds who inhabit this tract call them- 
selves as (1) Ravana Varh$i (descendants of Ravana), (2) Banor 
Vaméi (descendants of monkeys ), Komar Varhgi (descendants of 
the Kumi§rs, sons of Rajas) and even Raghu Varhsi (descendants 
of Ramacandra, evidently of his followers). They are divided 
amongst these four principal castes. It may be noted that although 
the family of Ravana is called after its progenitor as Sdlakatankatd,’ 
he is said to be born of a family of Pulasti Rsi.* Amongst the 
Gonds there are also Gotras which are 23 viz. (1) Rajgagon, (2) 


1. Réavana’s Lanka located in Central India, Indian Historical Quarterly, 
(Calcutta) Vol. IV. No. 4, 1938. 
2. Annals (ए, ©. R.I.) Poona, Vol. VII Part IV. 
Ramayana (Madras Law Journal Press, Mylapore Madras, 1933) 


aaa गिरिशङ्गाभं पुरुषादं महास्वनम्‌ Nl (३-२-४) 
विराध इति मामाहुः ॥ पृथिन्यां सर्वराक्षसाः ॥ (३-२-५) 
Iso 


a 
रावणावरजः कश्चित्खरो नामेह राक्षसः | (२-११७-११) 
धृष्टश्च जितकाशी च TAT: FAITH: । (२-११७-१२) 
अनेन ( HAH ) भक्षिता ब्रह्मन्नृषयो माुषास्तथा । (५७-१०-३८). 
3, Ibid केनचित्वथ कलेन राम सालकरङ्कटा | ( ७-४-२३). 
4, Ibid पुलप्त्यवंशादुद्‌भृता राक्षसा इति A? AAT | (v-s-v) 
भज विश्रवसं पत्रि पौलस्त्यं वरय स्वयम्‌ ॥ (५-९-१२) 
दश्रीवः प्रसूतोऽयं (७-९-३३) 
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Umrao, (3) Sadharan Gon or Zamidari, (4) Mazi, (5) Vaiga, (6) Moi, 
(7) Paliha, (8) Panika, (9) Agoria, (10) Kamarai, (11) Pathari, (12) 
Dharkar, (13) Tavalmanjan, (14) Koir, (15) Biyar, (16) Dusadh, 
(17) Vind, (18) Raithor, (19) Manaro, (20) Ghasiya, (21) Paviya, 
(22) Pava, and (23) Kamar. Some of the original names may have 
undergone some verbal change. Besides these gotras, there are 
Kulas (families ) which are known after the name of the deity 
they worship and which are to be found among all the tribes of 
Gonds. They are 20 in number. The similarity between the 
name of the Gond and Gaud who are Brahmins, is remarkable and 
it may be responsible for the idea that Ravana was a Brahmin. 
The twenty families are named as below : (1) Markam, (2) Khashars, 
(3) Notiya, (4) Suri, (5) Poya, (6) Korim, (7) Tekama, (8) Marai, 
(9) Netam, (10) Mapachi, (11) Oima, (12) Soima, (13) Chichama, 
14) Parneha, (15) Maravi, (16) Ghurava, (17) Partithi, (18) Partoli, 
(19) Sapatia, and (20) Oika. These are found promiscuously among 
all the 23 Gotras. Every one of them has a different head-quarter 
town. Thus:— (1) Nigari, Nivas for (1), (2) Mahora, Jhara, 
Mersenda and Gadai Gao for (11), (3) Ganari for (2), (4) Nandhi, 
Tunguna for (4), (5) Juri, Sarangagadh for (7), (6) Gadh, Mohda 
for (8), (7) Lohajhar, Dhanvahi for (9), (8) Songadh for (10), (9), 
Duari, Changohar for (12), (10) Manaura for (15), (11) Gharhar for 
(16), (12) Chunaguna,-Chapaundhi for (20), (15) Pondaki for (13), 
(16) Munda for (5). All these villages are situated in the Rewa State. 

Among some of these Gonds, a child is named after the 
sixth day of its birth and the name of a visitor to the habitation 
on that day is given to the child and amongst some others the 
naming ceremony takes place after five months of his birth. Their 
marriage custom is of the kind described in Hindu Sastras as the 
Raksasa form of marriage 1. €. the bridegroom steals the bride 
from her relatives, and then the so-called religious, or practically 
the customary ceremony, is performed. Divorce or remarriage 
is afforded or performed respectively, ina strange manner. Men 
and women stand in two rows opposite to, or facing each other, and 
then they take a forward step and a backward one. In this process 
a woman touching the forefinger of the left foot of a man becomes 
his kept wife. In this manner a woman has simultaneously 15 or 
16 lawfully wedded husbands or a man has as many wives. Ravana 
abducted many wives.’ 


5. Ibid जहे पथि नरेन्द्र्षिंदेवदानवकन्यकाः | (७-२४-१) 
एवं पन्नगकन्याश्च राक्षस्‌ासुरमानुषीः | 
यक्षदानवकन्याश्च विमने सोऽध्यरोपयत्‌ ॥ (५-२४-३) 
2 
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The Gonds worship 41 deities, which are located under a tree 
outside the habitation. Most of their images consist of horse 
riders. The gods and goddesses which are indistinguishable from 
each other, bear names, some of which are sylvan such as (1) Bodaka 
Deva (of Banyan tree ), (2) Ningi Deva, (3) Ghamsam Deva (thick 
forest ) and so on, others have the names of the Hindu deities, such 
as (1) Mahisadsura, (2) Mari, (3) Sarada, (4) Kaliki and so on. To 
all of them animals, including in some cases human beings (a 
custom which is now reported to be stopped) are sacrificed and 
then the worshippers eat this flesh. They also offer liquor to the 
deities before drinking it. The Ninga Deva especially is offered 
human sacrifice by the Gonds known as Dhura. In the Vadlmike 
Ramayana too this is the way in which Ravana propitiated the 
deities and Kumbhakarna required tons of flesh to eat.® 


Some of the Gonds observe untouchability probably imitating 
the surrounding Hindus. 


Their songs, which are known as (1) Saika, (2) Kamra, (3) Sura, 
(4) Binaha and so on according to their tunes or metres, contain 
references to their customs etc. and to some Hindu heroes like 
Krsna. The latter are evidently modern, but in a few of the songs 
there is mention that Hanuman lived in Lanka, which he invaded 
with an army consisting of monkeys. These according to their 
tunes, or metres, are sung on different occasions. For irfstance, a 
particular kind, say, Bibaha, is sung on marriage occasion and 
another on a different occasion, such as worship. 


Similarity between this culture and that described in the 
Ramayana appears to be more than accidental.' 


6. Ibid वराहान्मदिषांश्चैव बभक्ष स महाबलः | (६-६०-६४) 
आद दुबुभुक्षितो मांसं शोणिते तृषितोऽपिबत्‌ | (६-६०-६३) 
रावण उवाचः- 
मम at प्रातराशार्थं सृदाईछेतस्यन्ति खण्डशः ॥ (५-२२-९) 
दशवषसहस्रं तु निराहारो carat: | 
पणे TAS तु RATA जुहाव सः ॥ (७-१०-१०) 
7- Iam indebted to my friend Rai Bahadur Brejendranath CHATURVEDI, 
Politica} and Finance Minister of Reva for collecting the information regarding 
Gonds, given in this arricle, for me. 
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Devotional Lyrics in Kannada Literature 
By 
K. G. KunpanGar, Kolhapur 


The social and religious systems in Karnataka have seen many 
a vicissitude on account of the religious waves emanating and 
surging from the north and spreading over the whole of India, and 
others taking their rise in Karnataka and surging over the whole 
of the North. Of these Bhagavadgité preaches KARMA, BHAKTI, 
and JNANA MARGAS. Karma is practised by Ksatriyas, and jfidna- in 
course of time became the privilege of Brahmanas, as in Kali age 
all others except them came to be regarded as Siidras. This feature 
of social inequality drove all the lower class people to BHAKTI 
(devotion), became the source of religious discontent, and served 
as food for the three great religious thinkers Ramanuja, 
BasavéSsvara, and Madhva. As a result of his thought Ramanuja 
came to discard the Maya theory of Sankara and established 
BHAKTI CULT. Even then the Brahmanic SOCIAL SUPREMACY denied 
to the lower communities the broad principle of religious equality, 
as a result of which the fire of discontent, smouldering as it did, 
burst into flames in the form of ViraSaiva school of thought within a 
short period of thirty years after Ram&anuja. The author of Virasaiva 
cult was BasavéSvara, the prime minister of the Kalaciri king 
Bijjala. His Virasaivism was based on Saivagamas. It was the outcome 
of serious thinking on the social and religious problems. Accord- 
ing to this system social and religious equality was awarded to all 
irrespective of their caste and creed, provided they were given 
Linga-diksa. This was the first and last great work in religious 
field to achieve unity and solidarity of the country. Similar attempt 
was made with success by Queen Elizabeth in England three 
hundred years after BasavéSvara. To illustrate his theory of 
equality Basavésvara though born in a Brahmana family denied to 
himself that birth of his and considered himself born in the lowest 
community. For, he says in one of his sayings :— 

‘<The son of the servant in the house of Cennayya (a Harijana) 
and the daughter of the maid-servant in the house of Kakkayya (a 
tanner) had gone to collect dung-cakes. They enjoyed the company 
of each other and I was bornto them. Kudalasahgamadéva, you are 
the witness to it.’’ 

This saying of Basavéévara illustrates two important facts. 
(1) The discontent in social inequality had become very keen in 
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those times. (2) BasavéSvara was very sincere to remove this dis- 
ability of the lower classes. To set an example he denied and 
declared openly his birth in a high and respectable family and 
considered himself born in the lowest class of society and that too 
illegitimately. Herein lies his greatness. His declaration contains 
one very important truth, that birth is not a qualification for 
social and religious excellence, and to tread the path of the FINAL 
BEATITUDE. He threw open the gate of religious freedom to all 
irrespective of their birth. People of all communities, therefore, 
flocked under his banner, and it is no wonder. 


His philosophy was based on Sivalinga-bhakti, Siva-pija, 
sacrifice of everything in words and deeds to that God, complete 
self-surrender, and high moral standard. It is in six stages called 
STHALAS. Bhakti always meant DUALISM. After the first three 
stages his philosophy ends in ApvairTisM. It admits of Sankhya- 
tatvas also. It is also called, therefore, Sakti-visistadvaita. It is 
in the Bhakta (the first) and the Sarana (the fifth) Sthalas that scope 
is found for lyrical sayings. A number of Siva-Saranas of the 12th 
century have written their sayings in Kannada, which are highly 
lyrical and which deviate from the classica] style of Kannada 
campii-puranas, and thus created quite a new form of literature. 
They are all in prose, and are understandable even to the illiterate. 
Yet Harihara, a poet of the first quarter of the 13th century says that 
these prose sayings were set to music and sung. In fact even now 
with a little or no change there can be seen in them poetic beauty, 
musical cadence, and prosodic order. These sayings were very 
popular with the public for reasons of mental and moral philosophy, 
lyrical etements and sweetness of language. 


When Bijjala was killed, and BasavéSvara went to Kiidala- 
sangama, where he became one with his lord Sangaméévara, Vira- 
gaivism received a temporary set-back. Its revival and social 
organisation were taken up in the times of VijJayanagara empire 
when Lakkanna-dandésga was the prime-minister. Since then that 
school of thought is prominant throughout Karnataka, though much 
social inequality is to be noted in the sub-communities. In fact 
the spirit of Basavéévara’s philosophy is lost in today’s Viragaivism 
as is seen in its practice. 

The principle of preaching in Kannada, and preaching of Bhakti 
to all classes did not escape the notice of the Brahmana -Acaryas on 
the pontifical throne. Till the 13th century Brahmanas held that it 
was sacrilegious to write in Kannada. Sanskrit being the language 
of gods was regarded as the only pure and holy vehicle of thought, 
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All the Brahmana writers, therefore, took to write in Sanskrit. Had 
they taken to write in Kannada the literature in that language would 
have still more been enriched as this class was mainly the intelli- 
gentsia of the times. However, they now saw what blunder they 
had committed and took to write in Kannada. Thank God! the 
beginning was made by an Ac§arya on the pontifical throne. Other- 
wise had it been made by an ordinary Brahmana he would have 
been an out-caste immediately, and would have suffered SOCIAL 
BOY-COTT and such other OPPRESSION. The then 8 (द्रा $> also had to 
suffer at the hands of the so-called pandits. But he was too strong 
for them. The idea of Sanskrit was, therefore, abandoned. His 
Holiness Naraharitirtha, the third Acdrya on the pontifical throne 
after Madhva first composed songs in Kannada in praise of Krsna. 
Thus Kannada became the vehicle for thought expression to Brah- 
manas, especially to Madhvas. His followers who are called Hari- 
dasas (slaves of Visnu) praised in lyrical ballads the greatness, 
the kindness, the superiority, and the pomp of Visnu (Krsna). 
These lyrics are called Kirtanas. ‘The whole family of such 2828 
who took to Kannada was out of derison called Dasakiita, which in 
later times lost its sting and became a respectable term. This 
FAMILY TRADITION continues to this day. Its members are seen 
from the Kavéri to the Krsna and upwards. 


The Viragaiva vacanas and Dasakita kirtanas may be looked at 
in their various aspects as: pieces of literature, pieces of musical 
ballads, and pieces to be repeated over and over again for mind 
culture. But it will be seen here how far the human experiences 
are reflected in these and how far they will help a human being in 
1115: spiritual up-lift. ‘There is no subtlety of logic in them ; there 
are no religious disputations in them; there are no practices of 
dhyana, dharana and samadhiin them. But the [28825 have sung in 
their kirtanas what happiness and misery they have experienced in 
their lives, what emotions they had had, what ideas flashed in their 
minds, how they atoned for their sins, and how they enjoyed God’s 
favour. They have expressed in common words some things which 
are uncommon. Their first philosophical idea runs thus: Almighty 
is the CREATOR OF THIS UNIVERSE. He is the primum-mobile in the 
working of nature. He is eternal and full of happiness. This 
world is temporary and is full of misery. When this idea flashes in 
the minds of Dasas they are inspired, and their life becomes sunny. 
All nature’s work is controlled by Him. Man out of pride believes 
that he does everything. This vain idea of his is deep-rooted in 
him. He marries, he earns money, he builds his house, he builds 


3 


270 K. G. KUNDANGAR 


temples, he becomes the centre of cultural movement and advance- 
ment of civilization. But he perishes and everything of his and all 
his work is perishable. 02825 never forget the TRANSITORINESS OF 
THIS MATERIAL WORLD, man’s happiness, and his pomp. To 
illustrate these ideas is given the following translation of one of 
Kanakadiasa’s Kirtanas. 

° O Lord, how can I pray to you! How can I understand your 
greatness | You are Hari and Mukunda, and I am a worm born with 
ahuman form. You are the Supreme Soul, I am a helpless being ! 
You are Garuda-vahana, I am a sinful mad-man! You are SELF- 
LUMINOUS, I am a beggar! You are benevolent and lying under the 
milky-ocean, I am stricken with extreme love, and anger! You are 
one to be found in the fourteen worlds, I am a wicked fellow calling 
names tO you! You are ALL-PERVADING, I am vicious every 
moment! You are the lord of Vaikuntha, I am a doll with a perish- 
able body !—You are glorious VenkateSa staying at Tirupati, I am 
one living on your praise! You have got birudas, I have sought 
your shelter. You are glorious AdikéSava of Kaginele.”’ 

Kanakadasa’s Kirtane 45. 

Here the dasas admit their COMPLETE DEPENDENCE on the all- 
kind Venkatégsa. A person may certainly lose his pride when he 
keenly and sincerely considers his dependence. He begins to 
think that man is not the maker of his fortune ; he is subservient to 
God’s will; he has no power and control over anything ; his body 
is not his; his limbs are not his; his mind is not his; his emotions 
and intellect cannot be controlled by him. {27828 also thought 
like this. Inspired with such thought it was but natural for them 
to sacrifice everything to Him. This wave of thought forms part of 
his SPIRITUAL EXPERIENCE. Kanakadiasa says in this connection :— 

“Lord, this body and soul are yours; happiness and misery 
experienced by me every day and at every moment are yours; my 
interest in listening to sweet talk, veda, 5251179, and puranas 18 
yours ; my intent looking at the beautiful form of charming ladies 
is yours; besmearing my body with sweet scents is yours; the 
tongue’s pleasure yielding sweetness embedded in articles of food 
is yours; 0 Adikésava, the father of Kama, You are the only 


INDEPENDENT PERSON and not men.’”’ 
Kanakadiasa ऽ Kirtane 10. 


Similar idea is found in Basavésvara’s vacana : 

““My happiness and misery are yours; my prosperity and 
adversity are yours; my honour and dishonour are yours. O 
Kidala-Sahgamadéva, a fruit is not heavy to the mother creeper.” 

P. 10—55. 
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Mahadéviyakka, another Siva-Sarane, says :— 

^ You are the forest. You are the great and good trees in the 
forest. You are the birds chirping and twittering in trees. Cen- 
namallikarjuna, you are ALL-PERVADING. Will you not be so kind 


as to show me your face? ` ' 
P, 1—4, 


By such ideas it seems that Jivatma has no independence at all. 
In fact the part played by Jivatma in the drama of the universe is 
very small. If it is asserted that Jivitma has nb independence philo- 
sophy will prove false ; Jivas will come under inanimate kingdom ; 
and the differentiation of merit and sin will be no-where. The 
mind of a devotee, therefore, when it is subservient to inde- 
pendence is not brought into full play. For, the same devotee on 
a second occasion roars with invincible power. This paradox may 
be explained thus: Souls are dependent. Yet the devotee finds 
out the nature of the SUPREME soUL (Paramatma), accepts His 
supremacy and mastery, and shares his pomp. He becomes one 
with God. At the time of such an experience the SUPREME KNOW- 
LEDGE strikes a cord in his heart and produces waves of music in 
praise of the SUPREME SouL. The former extreme humility of his 
now changes into supreme power. His joy knows no bounds, and 
his courage is unlimited. Purandara-disa says: 


^° What if people are well-disposed to us; or what if people 
are angry with us when we Harid4sas are (at once) one with Him, 
who is lying 17) MILKY OCEAN? What if we are sent into exile by the 
ruling prince ; what if we are stopped by ferocious animals in a 
forest ; what if an army of Maris, and a circling force hem us in, 
when we the Haridasas are approaching the son of Vasudéva, the 
NAVEL-FLOWERED Gop ? What if a serpent in a forest coils round 
the foot ; what if worms and flies swarm round the body like bees ; 
what if the power of Sani, Mangala, Budha, and other heavenly 
bodies fails, when Haridasas are completely engrossed in meditat- 


ing on the glorious feet of Purandara, the saviour of the inflicted ?”’ 
Part I. V. 138. 


Under similar circumstances Mahad€éviyakka says :— 

५ { 3) pleased with you ; you are pleased with me. I cannot 
stay away from you ; neither can you stay away from me. Is there 
any other place for you and me? I know you are very kind. JI am 
to stay in conditions ordained by you. You know that Cennamal- 
likarjuna.’’ 

P, 33. V. 8. 
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Purandar again says in this connection :— 


^ Oh Gopala, what can others do when I am meditating on 


you?”’ 
Part II. V. 121. 


On such happy occasions man undertakes great works. The 
insurmountable difficulties disappear without his knowledge. 
History tells that greqt works are achieved in moments of inspira- 
tion when he says to himself ^" what of difficulties when the Lord is 
propitious ?”’ 

The idea of Soul’s dependence may draw us to another side 
track. The WORLDLY LIFE is not ETERNAL since it is not satisfying 
all our desires. If we dearly love our wives and children Yama 
snatches them away. Our very body is perishable. If this is the 
experience of Dasas the trend of thought of a worldly man is quite 
the contrary. Purandara says :— 

‘* The servants af Yama entertain no kindness to human beings. 
Remember, therefore, the name of glorious Hari, being free from 
anxiety, oh mind. I have married a few days back. There are one 
or two milch cows at home. I have purchased a field only yester- 
day and the crops are ready. When you say that you have got 
money and you cannot die, oh Jivatma, will Goddess of death leave 
you? J have built a new house, and a ganti is to be performed. My 
wife is carrying ; my son is to be married tomorrow; my life is 
very happy. The servants of Yama will not leave you when you 
say that you cannot die.”’ 
| Part I. V. 63. 


This is a message of Haridasas to the worldly people. 


PERISHABLENESS is the source of misery. This truth presents 
to the mind’s eye a series of miseries in worldly life. When the 
mind is highly strung like this intellect comes forward to show the 
causes and effects of misery in 211 its perspective. The effect of 
such working in the mind is aversion to worldly life. Haridasas 
and Siva-Saranas (Vira-Saiva saints) have by their description of 
sorrows and miseries in life brought home to the mind of the public 
their experiences in this connection. Inthe heat of their descrip- 
tion they take away all that is good and worth having in Sarhsara. 
It then becomes a veritable NARAKA by their description. In their 
ardent desire to become one with the Almighty they forget the 
beauty of nature, and they revile Samsara with great abhorrence. 
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Kanakadisa says :— 

‘* How can I say that Iam born in a particular caste? (I can 
say this much that) Jagannatha has made this human form. I did 
not know the real PLACE (९4884) of my birth emitting noxious 
smell, the impure limb. My birth was in a BATH-PIT. I ate the 
BREAST FLESH. (For this reason) I am almost blind. Why should I 
then be proud of my caste ?’’ 

Kanakadiasa’s Kirtane 37. 


Mahadéviyakka says in the same strain :— - 

^^ 816 upon this body ! It is full of impure waste—matter ; It 
is a pit of urine ; it is a skeleton of bones; and it isa pool of pus. 
Do not be guiled away because of your body. You mad fellow, 
know Cennamallikarjuna.’’ 

In censuring Samsara like this they have not failed to observe 
its usefulness. Their philosophy lies in warning against the 
momentary worldly happiness in which the Almighty is forgotten, 
and the way to eternal happiness will be missed. They seem to 
say that 52705272 will give rise to continued misery. Beauty to 
them is a snare of infatuation. Human beings will, therefore, have 
to undergo terrible mental anxiety. 

Purandara says :— 

^° Everywhere there is anxiety. I cannot find even a single 
person free from mental worries. Brahma has lost his head and is 
full of anxiety ; Maruti is worried for his monkey form; Kama is 
troubled because he was burnt to ashes ; and the three-eyed God is 
unhappy over his fate of begging.”’ 

Part I. V. 174. 


These ideas will go to suggest that the world is not false ; and 
it can neither be considered true. When the mind is thus wavering 
between the two a key to solution flashes and the problem gets 
solved. Pining for such a light is the sign of devotees like 
Haridasas. 

Purandara says : 

‘* Which is the way to Vaikuntha, Lord ? Show me the way to 
that place. Which is the way? Show that to me, oh Gop OF 
DEPENDENCE, to attain your feet.”’ 

Part JJ. V. 139. 


The mind’s darkness then gradually disperses at the rise of 
light and hope. The importance of life is felt. He is convinced 
of the fact that the human birth is not merely Maya, but it is a 
means to attain the final beatitude. 

K. V. 18 7 
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Purandara says :— 

“* The human life is very important. You fools, do not waste 
it. When you have got eyes, ears, hands, feet, and tongue why do 
you waste it and be fools? Without tasting the nectar of Hari’s 
name will it be proper to fast for the sake of females and fields? 
For what reason have you forgotten Yapupatr? Will your sons, 
your wealth, and your corn save you? Even hereafter you worship 


with one mind glorious and handsome Purandara-Vitthala.’’ 
Part I. V. 14. 


Such is the message Haridasas find for themselves and for the 
world. Then arises in them a sort of courage, a sort of new 
energy. It is then they are in eclat. Purandara says: ‘‘Man must 
swim, and he must win.’’ Part I. V. 12. He must enjoy beauty 
in life; but he must not be a victim to pride. He must be in it, 
but free from it like the lotus-leaf in water. Sensuousness in man 
then does not bring on any troubles. For, that extreme love, 
which is full to the brim in this world, is directed to Him in all 
its forms (filial, parental, fraternal, and wifely). Here is proved 
the Naradiya 50172 सा तु परमप्रमखूपा | Vaikunthadasa had no children. 
To satisfy his desire for children he used to see in his trance 
Kegavasvami in the form of a child and to enjoy parental soft 
emotion. Purandaradasa has sung a very beautiful lyric in which 
he expresses his strong desire to clasp in his arms his God Puran- 
dara-Vitthala in the form of a child with all ornaments on his person. 
In another lyric he expresses his motherly affection to child Ranga 
asking him not to go out beyond the threshold. For, he 15 afraid 
of a kidnap of his darling. (Part IJ. V. 112.) Mahadéviyakka says: 
‘“My husband has come today to my house, my sisters. All of you 
decorate yourselves. Cennamallikarjuna has Just come. My dears, 
come and give him a hearty welcome.’ (P. 35. V. 8.) 

This philosophy leads to another consideration wherein fata- 
listic theory is upheld in the sufferings and actions of man. Man 18 
to suffer or to enjoy happiness as the fruit of his actions in his 
previous birth. No superhuman power has control over these. 
Purandara says : 

“Tf the fruit of my actions is too strong how can you help it, 
oh God ? The script OF BRAHMA is not an ordinary one. It has 
been written on my FOREHEAD by rules. I have not given food to 
my guests. I have not left the company of other women even for 
amoment. I was a blockhead and afool. What will be my fate, 
Oh Krsna? Enjoying food and drink, having turned my back to 
snana, sandhya, japa, etc., having left out:meditation on your feet 
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I was wandering from house to house like a dog. O FATHER OF 
MANMATHA, save me hereafter at least having given me the company 


of your 78888." 
Part J. V. 129. 


1९212180 282 says :- 

‘*No one can escape from the fruit of previous actions. It is 
troubling Brahma, Siva and others. Vira-Bhairava is naked. Mari 
and Masani are begging. Siirya and Candra are suffering at the 
hands of Rahu. Hara of five heads has a begging pot in his hand.”’ 

Kanakadasa’s Kirtane 33. 


Haridasas are here aiming at three things: (1) They admit the 
power of Karma; (2) they atone for their misdeeds; and (3) they 
hanker after the blessings of Hari, which alone can liberate the 
atoning soul. So PascATTApa is the key to Hari’s favour. For this 
they always seek the company of the devotees of Hari. They call 
themselves Hari’s servant’s servant’s servants, and they believe 
that the servants of Hari are pure like HOLY PLACES. Purandara 
says :— 

° The body of a devotee of Hari is Kuruksétra. Those who 
consider them human beings are the dwellers in NARAKA. The 
heart that always remembers the pure is KaSipura. The mind that 
remembers Mapuu-vairi is Manikarnika. The mouth that repeats 
the name of PADMANABHA is Vaikuntha. The tongue that praises 
him is Srimusta.”’ 

Part I. V. 108. 


Kanakadifsa says :— 
“Tam the servant of Hari’s servant's servant, save me my 


Lord ; do not abandon me.’’ 
Kanakadasa’s Kirtane 15. 


He further adds : 
^< Yama strictly ordered his servants not to touch Sesa-gayana’s 


servants’ servants’ servants.’ 
Kanakadasa’s Kirtane 77. 
So confident are they of their LIBERATION. 

They have no faith in the daily rounds of religious observances. 
These when followed strictly, they believe, will lead to hypocrisy. 

Purandara says : 

‘*You are jumping here and there saying ` purity, purity’. But 
the way to purity is quite different. Meditation on the feet of the 
PROTECTOR OF THE UNIVERSE continuously is purity. It is not purity 
to wear clothes dipped in water and dried. It is purity if no scope 
is given to Sadripus in the body. If hungry Brahmana guests come 
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to the house at midday they are sent away saying that they have no 
means. Butat the same time they dine sumptuously which is 
nothing but the worst impurity.” 

Part I. V. 114. 


Such sort of purity and false self-respect was experienced by 
Kanakadisa when after worship Tirtha was first offered to him by 
His Holiness Vyasariya. It was not appreciated by Brahmanas in 
general and the Brahmana Sastris in particular, as he (Kanakad4sa) 
belonged to the SHEPHERD CLASS. On the other hand they resented 
this action of the PREcEPToR. His Holiness knew who Kanakadasa 
was, and what was his worth. As soon as he received Tirtha he 
sang thus: 

““I am saved. My rebirth is stopped. Padmanabha has 
favoured me. Hari-tirtha and Hari-prasdda reached my tongue, the 
nectar of His name reached my ears, Hari-disas became my relatives, 
and His Srimudra became my ornament. My hundred forefathers 
are LIBERATED, I became eligible for Moxsa, and the lord of Ruk- 
mini is within my reach being delighted at my unmixed devotion.”’ 

Kanakadiasa’s Kirtane 86. 

This is the sort of joy experienced by Hari-dasas when they 
are within the near reach of their goal. They are very eager to see 
their Lord. Their eagerness is that of a mother who has stayed 
away from her young child for a long time, or that of a cow coming 
with speed in the evening to suckle its calf. 

Purandara says : 

““Come quick, my Lord. Let me see you to my heart's 
content. You, STORE OF KINDNESS, do not trouble me. Rangayya, 
1 importune you.’ 

Part I. V. 84. 

Such eagerness of theirs to find the REALITY and to meet their 
Lord goes on increasing to the highest pitch. Then it may appear 
like VirAHA. Mahadéviyakka says: 

‘*'You swarm of bees, mango tree, moon-light, cuckoo, 1 
beseech all of you. Did you see my lord Cennamallikarjuna? 
Please show him to me.”’ 

P, 34. V. 6. 

Finally they see their God and experience the HEAVENLY Joy, 
Purandara says : 

^^ ($ God is come. My Lord is come. The God of gods, 
the SUPREME GOD is come. URAGASAYANA is come. GARUDAVAHANA 
18 come. ‘The FRIEND OF ARJUNA 18 come. Narayana is come.’’ 

Part I. V. 48. 
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‘Govinda came crawling. Ambujanabha kindly came to my 
house,’’ 
^" How can I be poor, how can I be an orphan, when you are 
with me, oh Hari? You are my parent, you are my friend and well- 
wisher, you are my relative, and you are my all. Great Krsna, you 
are my ornament kept safe in a box.’’ 
Part I. V. 146. 


These are the words of a mother playing sweetly with her child 
with all endearment. Such sort of mother’s words can even now 
be heard in every house in Karnataka. He further adds: 


° This disease of my WORLDLY LIFE is cured. For, I found a 
physician by name Krsna. A numberless people are cured by him. 
All of them become virtuous.—He has got candrédaya and cinta- 
mani. His bag is full of 2128. His cure is guaranteed.—He is 
praiseworthy with THOUSAND NAMES. He is the owner of every- 
thing. The physician is by name Hari-sarvottama. Purandara- 
Vitthala is blameless.’’ 

Part II. V. 155. 


^ How great must be my merits since Venkatega of auspicious 
greatness has come to my place? Necklace, keyira, rings, the 
seven padakas in between the necklace, the great necklace of pearls 
are his ornaments. Wearing them has come Venkatesga of Melu- 
2111." 

Part II. V. 193. 

The pleasure thus experienced by Dasas, it is believed, is 
ETERNAL. They are happy in themselves. They are playfully 
engaged with their Lord. They laugh with him. Sometimes with 
VIRODHA-BHAKTI they revile him, and find fault with him lovingly. 
This is the attainment of either Sayujya, or Sdmipya, or Saldkya. 

The kirtanas and vacanas are full of worldly experience and 
therefore they appeal to us most. The music in the kértanas of 
Hari-dfsas attracts our ears, and therefore, they are heard everyday 
even now sung by the males and females all alike in general, and 
the Brahmanas in particular in Karnataka. People gather in temples 
in the evening for bhajana and sing them. Anna Kirloskar, coming 
as he does from Karnataka, was an ardent lover of Ddsa-kirtanas. 
His love for them could be seen in songs he composed in his drama 
Saubhadra. क्षाली ज्याची उपवर दुहिता, राधाधरमधुमिंद जयजय, and अरसिक 

हा NBT are the songs based on the tunes of Purandara-dasa’s 
kirtanas. 
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The Andhras in Ancient India 
By 
ए. C. Law, Calcutta 


The earliest mention of the Andhras asatribe is to be found 
along with the Savaras, Pulindas and probably also the Mitibas, in 
the Aitareya Brahmana where all these tribes are referred to as 
dasyus or non-aryans.1 In the Satapatha Brahmana also the 
Andhras are mentioned along with the Pundras, Savaras, Pulindas 
and the Mitibas. Dr. VINCENT SMITH is of opinion that the Andhras 
were a Dravidian speaking people and were evidently the progeni- 
tors of the modern Telegu-speaking people occupying the deltas 
of the Godavari and the Krsna,* while Mr. P. T.S. Iyancar also 
holds that the Andhras were originally a Vindhyan tribe that 
extended its political power from the west gradually to the east 
down the Godavari and the Krsna valleys.* That the Andhras 
were indigenous to the Deccan is attested to by both the epics; the 
Mahabharata says that they were Daksina-pathajanmanah, while the 
Ramayana connects them with the Godavari : 

Daksina-patha-janmanah sarve naravar-andhrakah, 
Guhah Pulindah Savaris Cucuka Madrakaih (?) saha. 
(Mbh XII, 207, 42) 
Nadim Godavarim caiva sarvamevanupasyatah 
Tathaivandhramsca Pundrarméca cotan Pandrarmscaveratan 
^ (Ram, Kish. Kan. 41 chap. 12.) 

That the Andhras occupied the Godfavari-Krsna valley 18 
further upheld by one of the earliest records of the Pallava dynasty 
that flourished in the Andhra region. The Mayidavolu plates of 
the early Pallava ruler Sivaskandavarman prove that the Andhri- 
patha or the region of the Andhras embraced the Krsna district 
with Dhajifiakada or Bezwada as its capital.° 

The Markandeya Purana’ mentions in the list of peoples 
inhabiting the eastern countries a tribe called the Andhrarakas 


1. Aitareya Br., VIT, 18. 

2, ‘‘Antanvah projdh taksista iti etc. Andhrdh Pundrah Savarah Pulindah 
Miutibah iti uddyantah vahaboh bhavanti.’’ 

3, Ind. Ant. 1913, pp. 276-78. 

4. Ind. Ant. 1918, p. 71. 

5. Ep. Ind. VI, p. 88. 

6, Canto, LVII, 42. 
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which is substituted by the Andhravakas.* But both seem to be 
misreadings for the Andhras who were always a people of the 
Southern regions, as also in view of the fact that the same 
Markandeya Purana places a people called the Andhas along with 
the Maulikas, ASmakas, Bhogavardhanas, Naisikas, Kuntalas etc., 
in the Southern region.» The reading Andhas is also corrected in 
the Vdyu Purana as Andhras.’ ‘These people are mentioned in the 
Mahabharata in the Udyoga and Bhisma parvans, as Andhakas and 
Andhras respectively.'° According to the Sabha and Vanaparvans,™ 
the Andhas or Andhras were a rude uncivilised people. 

The earliest epigraphic mention of the Andhra people is made 
in some of the Edicts (XIII R.E.) of Asoka where the Andhras, 
Palidas (Paladas, Parimdas =the Pulindas, or the Paradas), Bhojas 
and Rathikas (Rastrikas) are said to have been vassal tribes of the 
great Maurya. The Andhra people are also referred to by Pliny 
who says that the Andarae or Andhras possessed a very large 
number of villages, thirty towns defended by walls and towers, and 
supplied their king with an army of 100,000 infantry, 2,000 cavalry 
and 1,000 elephants.” 

The great Satavahanas whose founder Simuka who is credited 
by the Puranas to have assailed the Kanvayanas and destroyed the 
remains of the Sunga power in about the first century B. c. and 
who is said to have started a dynasty that ruled over the Daksina- 
patha, for about 250 years, are claimed by the Puranas to have been 
Andhras or Andhra-bhrtyas. ‘The exact significance of this appella- 
tion cannot however be determined but doubtless they ruled over 
the whole of Andhradega and the adjoining regions. 

In the Haraha inscription of the Maukhari king Kumaragupta III 
(554 A. 7.) a certain ‘ lord of the Andhras’ (Andhradhipati) is said 
to have given the Maukhari king a great trouble by his ‘ thousands 
of three-fold rutting elephants.’** Dr. H. C. Rar CuHaupuHuri 
suggests that the Andhra king referred to was probably Madhava- 
varman (I, Javasraya) of the Polamuru plates belonging to the 
Visnukundin family.“* This suggestion seems to be in agreement 
with the fact that the Jaunpur inscription of I’varavarman, father of 


ees ES atte ~ 








7. XLV, 122. 

8. LVII, 48.49, 

9, XLV, 127. 

10. XVIIT, 586 and ॐ, 357 respectively. 

11. IV, 119; XXX, 1175; XXXIII, 1270, and Vana p. li. 1988. 
12. Ind. Ant. 1877, p. 339. 

13. #.P. Ind, XIV, p. 110 ff. 

14. 2. द, A.J. 4th edn. p. 509. 
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Isnavarman Maukhari, refers to victory over the Andhras on behalf 
of Igvaravarman. The Vakataka king Harisena, father-in-law of 
Madhavavarman of the Visnukundin family referred to above, also 
claims to have conquered the Andhra and Kalinga regions.”® 

The Iksvakus succeeded the Satavahanas in the rule of the 
Andhra region where almost all the records of the dynasty have 
been found. At the time of Pallava Sivaskandavarman the Andhra- 
patha or the Andhra country seems to have come under the sway of 
the Pallava dynasty whose head-quarters at this time were at 
Dhamnakada (Dhanya-kataka). According to the Puranas the Andhra 
(i. e., the Sdtavahana) dynasty had five different 01211168." In fact 
one of these five branches, namely the Cutusatakarni branch is 
known from inscriptions, coins and literary references to have 
ruled inthe Kuntala country before the Kadambas.” The Vayu 
Purdna in the same context referred to above refers to the Abhiras 
who ruled after the Andhras (i. e., the Satavahanas). 

In about the second quarter of the seventh century A. D. the 
celebrated Chinese pilgrim Yuan Chwang visited the An-to-lo or the 
Andhra country. The nearest transcription of An-to-lo is Andara 
which is comparable to Pliny’s Andare referred to above, though 
doubtless it means the Andhra country. From Kosala (evidently 
South Kosala) the pilgrim travelled South, through a forest, for 
above 900 li to the An-to-lo country which 

^ had a rich fertile soil with a moist hot climate; the people 

were of violent character ; their mode of speech differed from 

that of ‘ Mid-India’, but they followed the same system of 
wrjting. ‘There were twenty odd Buddhist monasteries with 
more than 3,000 brethren. Near the capital was a large 
monastery with a succession of high walls and storeyed 

terraces...’’ 1५ 

The name of the capital of the country as given by the pilgrim 
was Ping-ki-lo which does not seem to have as yet been correctly 
identified, though Cunningham sought to equate it with Warangol. 

We have seen above that in the time of Pallava Sivaskanda- 
varman, Dharyakataka was the capital of the Andhrapatha, but Yuan 


15. C.I. 7. III, p. 230. 

16. #RAS. 1914, p. 137. 

17. E.g., Vayu p. 99, 358. ‘‘Andhrandm samsthitah pafica teshadm vamséh 
samaéh punak.”’ 

18, Sircar, Successors of the Sdtavadhanas, p. 218 ff, For a summary of the 
historical vicissitudes of AndhradeSa after the Satavahanas, see ibid, pp. 3-5 
of the Introduction. 

19. Watters, Yuan Chwang, Vol, II, p. 209. 
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Chwang seems to refer to Dhanyakataka as a region separate from 
Andhra. The pilgrim proceeds to relate that from Andhra he 
continued his journey south, through wood and jungle, for over 
1,000 li, and reached the Te-na-ka-che-ka country which was above 
6,000 11 in circuit, and its capital was above 40 li in circuit. Te-na- 
ka-che-ka has been equated with Dhanydyakataka or Dhanakataka.”° 


‘“‘The country had a rich soil and yielded abundant crops ; 
there was much waste land and the inhabited towns were few ; 
the climate was warm, and the people were of black com- 
plexion, violent disposition, and fond of the arts. There 
was a crowd of Buddhist monasteries but most of them were 
deserted, about 20 being in use, with 1,000 brethren mostly 
adherents of the Mahasanghika system. There were about 100 
Deva temples and the followers of the various sects were 


33 


numerous. ... 


Stray references to the Andhra country and people are made 
in later epigraphic records as well. Thus the Indian Museum 
stores inscription of the 9th year of Narayanapaladeva of the Pala 
dynasty refers to the Andhra-vaisayika Sakyabhiksu Sthavira 
Dharmamitra who erected an image, evidently of the Buddha. 


The Pali Buddhist literature is not wanting in references to 
the Andhras. The Apadana,?' a book of the Pali Canon, mentions 
Andhakas along with the Mundakas, Kolakas and Cinas who came to 
show respects to a banker’s son named Jatukannika in the town of 
Harhsavati. 


A young brahmin after completing his education at Takkasila 
(Taxila), then a great seat of learning, came to the Andhra country 
to profit by practical experience.” Assaka and Alaka or Mulaka 
were the two Andhaka kings.** A brahmin well versed in mantras 
belonging to the kingdom of Kosala came to live in the kingdom of 
Assaka on the banks of the Godavari.** 


20. WatTERs, ibid, vol. II, ए. 214 ff. But there are scholars who hold that 
Yuan Chwang’s description of the city and its surroundings does not suit the 
identification. FuRGusSON, BurGEss and SEwELt therefore locate the city at 
Bezwada. CUNNINGHAM, AGI, MAJUMDAR’s edn. Notes, p. 737, 


21. Pt. II, ए. 359. 

22. Fat. I, pp. 356 ff. 

23. Suttanipdta Commentary, II, p. 581. 
24, Suttanipdta, p. 190. 
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Mukuta, Mauli and Kirita 
By 
N. V. Mattia, Annamalainagar 


The term ‘ Mukuta’ has individually no fixed and uniform 
meaning pointing to any particular kind of head-dress and its con- 
notation, as its association with terms indicative of different types 
of headdresses shows, can be determined only with reference to 
the particular context in which it is used. The term ‘ Kirita’ is 
clear in its connotation; it refers to the high and brilliant crown of 
Visnu among gods, Durga among goddesses as also the consorts 
of Visnu, and emperor amongst men. A problem was, however, 
raised in recent times as regards the relation of Kirita to Mukuta. 
A commission was appointed by His Highness the Maharaja of 
Alwar for the purpose of investigating from all points of view the 
question of the relation of Kirita to Mukuta. Consequently 
Mr. OJHA came out with an article under the title ‘Kirita-Mukuta’. 
In this article published in the Bhandarkar Commemoration Volume’ 
Oya discusses three possible views—namely: (1) Kurita and 
Mukuta are mere synonyms; (2) they are two quite distinct 
things ; and (3) that Kirita is a kind of Mukuta—and observes in 
the end that ‘‘Kirita is a subvariety of the Mukuta and this is the 
final conclusion that seems most acceptable’’.? The authority 
he cites in support of this observation is the text of the Mdnasara.* 

B.C. BHATTACARYA thinks that this distinction of taking 
Kirita as’a special kind of Mukuta is arbitrary and says that according 
to ancient Sanskrit texts Kirita is the same as Mukuta or a crown.‘ 
Here it deserves to be remembered that the term ‘Mukuta’ when 
used individually and with reference to the head-dress of Visnu may 
be taken as a synonym of Kirita but when it is used in association 
with another term which denotes a particular type of head-dress, it 
cannot be taken as a mere synonym of Kirita. There is no doubt 
that Amara takes it as a synonym of ‘Kirita’ when he states’:— 


“ अशङ्कारस्स्वाभरण परिष्कारो विभूषणम्‌ | 
मण्डनं चाथ age किरीटं पुन्नपुंसकम्‌ ॥ ›› 


1. Vide Bhandarkar Commemoration Volume, pp, 433-438. 

2. Ibid, p. 438. 

3. Vide P. K. Ackrya’s edition of the Manasara, chapter on Maulilaksana, 
sts. 4-11. 
4. Vide Indian Images by B. €, BHATTACARYA, p. 56. 
5. Ndmalingdanusdsana, II, 6, 102. 
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A compound expression ‘Mangimukuta’ in the sense of ‘jewel- 
crown’ occurs in the course of a description of the Visvaripa form 
of Visnu in the Prapavicasdra of Sri Sankaracarya . It runs thus® :— 

“* विष्णु areaftedié मणिञुङ्टकटीसृत्रकेयुरहार- 
म्रैवेयोग्यौ दिुख्याभरणमणिगणोष्ठासिदिग्याङ्गरागम्‌ ॥ ”' 

Sri Sankara prescribes ‘Manimukuta’ to Manmatha, Pavaka, 
Lokegvari, Sri and Dharani the consorts of Visnu, and _ this 
Manimukuta may be understood in the sense of Kirita referred to in 
the stanza quoted above. References to ‘Manimukuta’ or ‘Mukuta’ 
in the sense of Kirita may be noted in the following lines’ :— 

(1) “ मणिमयसुङ्कटाथेदी्ष ( मन्मथम्‌ ) 1” 

(2) ‘ मुकुटादि विविधभूषोऽवताश्चिरं पावकः प्रसन्नो a: 1” 

(3) “ yaaforgget श्रेयसे श्रीभेवेदधः । 

(4) “ मणिसुककटविचित्रारुङ्कता ( श्रीः ) । 

(5) “ रत्नाकल्पाभिरामा मणिमयसुकुटा चित्रवसखा प्रसन्ना ( धरणी ) 1” 
(6) ““ जबद्धरस्नमुकूटां ( लोकेश्वरीम्‌ ) 1” 

Like the term ‘Mukuta’, the term ‘Mauli’ is sometimes used in 
the sense of Kirita. Amara refers to this term ‘Mauli’ in the 
Ndandrthavarga and gives three meanings, namely, चडा, किरीटं, संयतकेडशः॥ 
He’ states :-- “ चूडा किरीटं Sara संयता मोरयसखय : । "° 

The Sabdakalpadruma’ adds two more, namely, ‘Mastaka’ 
(quoting Hemacandra, 3, 2, 230) and ` pradhana’ (quoting the 
Markandeya Purdna 59, 14). In support of the use of the term 
‘Mauli’ in the sense of Kirita one may copiously quote lines from 
contemplative verses and stotras. In many contemplative verses 
( dhyadnaslokas ) which set to describe Visnu the term ‘Kirita’ is used, 
and in a description of Mukunda, the term “Mauli’ is used doubtless 
in the sense of Kirita. The Prapaficasdra” thus states:— 

(1) “ विष्ण भास्वत्किरीटाङ्गदवल्ययुगाकल्पहारोदराङ्घ्नि- 
श्रोणीभषं सवक्षोमणिमकरमहाङकण्डलामण्डितांसम्‌ |” 

2) “ वङूयाङ्गदष्ारकिरीटधरं ( हरिम्‌ ) 1” 

(3) “wa रह्नकराबद्ध किरीटाक्रान्तमस्तक fu” 

(4) ““ अर्कौघाभं किरीटान्वितमकररसद्छृण्डल... ... मुकुन्दम्‌ । 

(5) “ मास्वन्मोदिर्बिचित्राभरणपरिगतः स्याच्छिि वो मुकुन्दः ॥ "' 


6, Vide Prapaficasara, (AVALON’s ed.) XXVI, 21. 
7, Ibid—(1) XVIII, 4; (2) XVI, 27; (3) XII, 21; (4) XII, 42; 
(5) XIII, 12; (6) XIII, 4. 





8. Ndamalingadnusdsana, III, 3, 192. 
9. Sabdakalpadruma, Vol. III, p. 790. 
10. Prapaftcasdra (AVALON’s ed.), 
(1) XIX, 4; (2) XXII,9; (3) XXI, 61; (4) XX,7; (5) XXIV, 4, 
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And in the Acyutastakastotra,” Sri Sankara in verse 8 refers to 
‘Ratnamauls’ thus :— 

“ कुचितैः कुम्तरेञ्राजमानाननं wads wages गण्डयोः | 
हारकेयूरकं कंकणप्रोऽञ्वलं किंकिणीर्मजुरु शयामरं तं भजे ॥ ” 

The goddesses Sri and Bhuvanesgi are said to wear ‘ Mauli’ 
which is, in other words, a Kirita. Thus see the Prapaicaséra™ :— 

(1) “ रस्नौषाबद्धमौकिः ( श्रीः )। 
(2) “ भास्वद््नीघमीरिस्फुरदखतरुचो रञजजयश्चाररेखाम्‌ ti” 

The Goddess of Victory under the names Durga and K§atyayani 
whose power represents the compound of elements characteristic 
of the different gods, wears a Kirita which is characteristic of Visnu, 
according to the Prapaficasdra. A crescent which usually adorns 
Siva’s head-dress is also found added to the Kirita of Durga. In the 
course of the description of this goddess, sometimes the term 
‘Kirita’ is used and sometimes the term ‘Mauli’. One is led to take 
' Mauli’ in such an instance as connoting Kirita. The Pra- 
paticasdra‘* states:— 

(1) “ शङ्कखारिचापश्रभिन्नकरां त्रिनेत्रां तिम्मेतरांश्कख्या विल सत्किसीटाम्‌ |” 
(2) ““ मेघयामा किरीोह्छसितङक्िकला... ... । ?' 

(3) ““ परिलसितकिरीटा । ' 

(4) “ अहिकङितनीखकुञ्चितङ्कन्तरविरसक्किरीरश्ञ शिकला । ”” 

(5) ““ हिमप्रस्यामिन्दुखण्डात्तमोखिम्‌ |” 

In the Adityahrdayastotra,™ occurring in the Bhavisyottarapurana 
Aditya is described in the first Dhydnasloka as ‘‘areareaterayts,”’ 
where ‘“Mauli’ means Kirita, for subsequently Stiryanarayana is, in 
the same stotra, described as ‘‘ fe<tér’’ ॥ 

Like the term ‘ Mauli’ which is sometimes used in the general 
sense of head-dress as in the Mdnasdra chapter entitled ‘ Mauli- 
laksana’ the term “ Mukuta’ is used in the same general sense of 
an head-dress. In the course of an enumeration of the ornamenta- 
tions in general of an image, the Satvata and [svara Samhitas refer 
to ‘Mukuta’. Thus state the two Samhitds :—” 

““ हारनूपुरवसखसक्षटकाङ्गद भूषिता । 
मास्योपवीतकेयूरमकुटा्पशोभिता tt 
प्रतिमा मभ्न्रमूर्तीनां कृता भवति सिद्धिदा । `” 


11. Brhatstotraratndkara (Nirnayasagar Press), p. 47. 
12. Prapafcasdra (AVALON’s ed.)—(1) XII, 4; (2) XV, 3. 
13. Ibid—(1) XIV, 4; (2) XIV,70; (3) XXXII,8; (4) XIV, 27; 
(5) XIV, 23. 
14. Vide Brhatstotraratndkara (Nirnayasagar Press), pp.:147, 161. 
15. Iévarasamhita ( Sastramuktavali Series, 45), XVII, sts. 2142, 215 : 
Sdteata Samhita (Sastramuktavali Series, 15), XXIV, 214. 
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The general sense of ˆ Mauli’ and ‘Mukuta’ as a head-dress 
in general may be pointed out in compound expressions such as 
ˆ Kiritamauli’, ‘Jatémauli’, ‘ Kiritamukuta’, ‘ Jatamukuta’, and 
^ Karandamukuta’. In these compound expressions, one may take 
the terms ‘ mauli’ and ‘ mukuta’ as indicative of the general sense 
of ‘ head-dress ’ and the other terms ‘ Kirita’, Jata, and Karanda as 
conveying the special sense of the ‘type of headdress’. We may 
quote below lines in which the compound expressions noted above 
occur. Brahmananda, addressing the Lord in verse5 of Hart- 
ndmastaka’ says :— 


“ केशिप्रणाशन सुकेश किरीटे 
fag safe aad मधुराक्षराणि ॥ 


In the [svarasamhita the compound expression ‘ Kiritamukuta’ 
is used in the following description” :— 


“ वनमाराधराः aa श्रीवत्सकृतरुक्षणाः | 
शोभिताः कौस्तुमेनेव रष्नराजेन वक्षसि ॥ 
किरीटमु कुट रम्य्टारकेयू रनुपुरैः | 
रम्थैररङ्कताश्चैव भावनीयाः सदैव feu” 


Of the three main classes of head-dresses referred to in the 
Kasyapasilpa—viz., Kiritamukuta, Jatamukuta, and Karandamukuta 
—Kiritamukuta is prescribed for the head of Visnu™® ( Patala 48, 
stanza 19), Vaivasvata ( Patala 48, st. 39), Vinayaka (Patala 47, 
st. 29), and Vaisnavi of the Saptamatrkas ( Patala 46, st. 79). We 
may also take note of the three references”:to Kirita-mukuta occur- 
ring in the Skanda Purdna, Prthugadya, and Kramadiptké, viz. :— 

(1) ^“ हचक्राब्जसुसरुधारिणं वनमालिनम्‌ | 
हारङ्ण्डरकेयूरकिरीरमुकुटोज्ज्वलम्‌ tl” 

2) “ किरीटमुकुखचडावतंसमकरकुण्डर इति 1” 

(3) ““ इन्दीवरनिभं सोम्ये पद्मपत्रायतेश्षणम्‌ | 
स्निग्धकुण्डरसम्मिन्नकि रीटमुकुटोऽञ्वलम्‌ ti” 

The Kadsyapasilpa prescribes Jatamukuta for Virabhadra and 
Viniayaka (Patala 46, st. 69), Analesgvara (Patala 46, st. 64), Rudra 
(Patala 48, st. 62), Iga (Ibid., st. 77), Sarva (Ibid., st. 96), Sukha- 
sanamirti (Patala 61, st. 27), Candrasekharamirti (Patala 63, st. 53), 
Vrsavahanamirti (Patala 64, st. 14), :Tripurantakamirti (Patala 67, 
st. 25:), Kalyanamiirti (Patala 68, st.6), Caturvaktra (Patala 48, 

16. Vide Brhatstotraratnakara (Nirnayasagar Press), p. 85. 
17. Isvarasamhita (Sastramuktavali No. 45), XXIV, 127, 1281, 1297. 
18. Vide Kasyapasilpa (Anandasrama Series). 


19. Vide Bhandarkar Commemoration Volume, p. 434. 
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st.99), Brahmani (Patala 46, st. 73), Sarasvati ( Patala 48, st. 114), 
and Ig$vari (Patala 46, st. 75). Ciidaimukuta is said to form the head- 
dress of Aévins (Patala 46). With this list may be compared the 
following lines from the Prapaficasdra which refer to the ‘Jatdmauli’ 
of Siva. The head-dress of Siva, of his consort under the name 
Parvati or Ambika, and finally of Bharati the goddess of Speech, 1s 
described as resplendent with the light of the crescent tied in the 
knot. The lines” run as follows :— 

C1)“ अदहिशक्षाधरगङ्गाबद्धतु्गाप्तमोलिः ( उमेशः) 1” 

(2) “ कीतांञ्खण्डप्रतिषटितज्ञटामौखि ८ पावंतीशं ) 1” 
(3) ““ मौलिबद्धन्दुरेखागलदखतजला्दरं ( इंशम्‌ ) । 
(4) ^“ कालहन्त्रे नमश्वन्द्रखण्डमण्डितसमौलये । ›” 
(5) ““ खेन्दुमौलिः ( पार्वती ) 1” 
(6) ““ असकलदादिराजन्मौरिः ( पावती ) । 
(7) ^“ इन्दुकलाककितोञज्वलमौखिः ( देवी ) 1” 
(8) ““ उद्यद्धास्वत्समाभां विजितनवजवामिन्दुखण्डावनद्-- 
nam fast विविधमणिलसत्कुण्डलां cama ( अम्बिकाम्‌ ) । ›› 
(A) ““ वाणी मन्दस्मितमुखी मौलिबद्धन्दुरेखा |” 

Incidentally we may remark here that the head-dress under the 
name Kotira is referred to in the Prapaficasara, once in connection 
with the description of Bharati and then of Mahesa. Thus states 
the Prapaficasaéra™ :— 

(1) “ धृतश्कधरखण्डोहछासिकोटीरचृडा 

भवतु भवभयानां भञ्जिनी भारती वः । ”’ 

(2) “saa: कोरीरकोरीघरिततुहिनरोचिः करोन्षङ्गमोिः । "" 

In the Kasyapasilpa, ‘ Karandamukuta’ is stated as the head- 
dress of Durga (Patala 48, stanza 16), Gauri (Ibid., stanza 91), 
Rohini (Ihid. st. 44), Sakti of Visnu (Ibid., st. 23), Varuna (Ibid., 
st. 53), the twelve Bhaskaras (st. 80). 

In instances of such compound expressions as are cited above, 
viz., ‘ Kiritamauli’, ‘ Jatamauli’, ‘ Kiritamukuta’, ‘ Jatamukuta’, 
and ˆ Karandamukuta ’, the terms ‘ mauli’ and ˆ mukuta’ should be 
understood as referring to head-dress in general, the particular 
type being specified by the first member of the compound expres- 


20.—(1) Prapaficaséra (AVALON’s edn.), XXIX, 3. 


(2) Ibid, XXVII, 4. (3) Ibid, XXVIII, 33. 

(4) Ibid, XXVI, 60. (5) Ibid, XIII, 80. 

(6) Ibid, XXXIV, 38. (7) Ibid, XITI, 70. 

(8) Ibid, X, 10. (9) Ibid, VIII, 41. 
21.——(1) Ibid, VIII, 29. (2) Ibid, XXVII, 41. 
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sions, such as ‘ Kirita’, ‘Jata’, and ‘ Karanda’. While it is true 
that in some places the terms ‘Mauli’ and ‘Mukuta’ when indi- 
vidually used are taken as synonyms of ‘Kirita’, they are not always 
thus understood, and especially in a compound expression like 
‘Kirita-mukuta’ or ‘Kiritamauli’ they do not stand to mean any 
specific type. Their exact signification either in the sense of the 
special type of head-dress known as Kirita or head-dress in general 
is to be determined therefore with reference to the context in 
which the terms are used. The statement of B. C. BHATTACARYA 
that “‘ according to ancient Sanskrit texts it (1, €. Kirita) is the 
same as ‘ mukuta’ or a crown’ seems to be only partially true in 
view of the fact that the connotation of the term ‘mukuta’ is not 
a uniform and fixed one as proved by the varied use of the term in 
various Sanskrit texts, whereas the connotation of the term ‘ Kirita ’ 
15 a‘fixed one. The view expressed by OjHA, namely, that ‘ Kirita ’ 
is a sub-variety of the ‘Mukuta’ holds good, but thjs also is true in 
so far as the compound expression Kiritamukuta ( किरीटाख्यं gaz 
fattzqgeq) allows. It cannot be conclusively and wholly establish- 
ed that the term ‘ Mukuta’ in the general sense of head-dress is 
‘the most acceptable’ view in view of the fact that in the Tantra- 
samuccaya™ it is found employed in the sense of a common shining 
element of the two types of head-dresses known as ‘ Kotira’ and 
° Kirita’. Thus vide the 7’ antrasamuccaya on 


कोटीरादिलक्षणम्‌ :- 

“ अत्रेकाङ्गुरखुसम्मितेन परिवे्टयोप्णीषपटेन के 
कोटीरं मुकुटोऽज्वलं विरये दश्टाङ्गुकेः aaa: | 
ग्ष्टाभि्धूतिसम्मितैदिनकरदन्द्रपरमेवाङ्गुरे- 
रुष्णीष्रोपरिभासमानसुकुटोपेततं किरीटं हरौ ॥ `? 


The Characteristics of Kotira etc. 


‘In the case of all gods in general, having tied round the top 
of the head with a head-band of one angula in height, one should 
make a‘ Kotira’ measuring eight angulas in height and shining 
with a ‘ mukuta’ (crest); in the case of Hari, one should make a 
^ Kirita’ over the head-band with a height of sixteen, eighteen, 
or twenty-four angulas accompanied by a bright ‘ mukuta’ (crest).”’ 


The commentator Sankara” clearly explains the unmistakable 
text in which the term ‘ mukuta’ is used in the sense of a part of 
the head-dresses Kotira and Kirita. He states :— 


22. Tantrasamuccaya (T.S.S. ed.), Patala II, st. 109. 
23. Ibid, Part I, p. 115. 
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^“ geeinas मुकुटेन उञञ्वरं कोटीरं जटाबन्धं विरथयेत्‌ | 
उष्णीषपटटस्योपरिभगे arama genta किरीटं fave” 

It is clear that the term ‘ mukuta’ as used in the text of the 
Tantrasamuccaya connotes not the whole head-dress specifically 
called Kirita nor the whole head-dress in the general sense of the 
term, but a part of a head-dress, a resplendent concomitant or a 
common shining adjunct of different types of head-dresses like the 
Kotira and Kirita. This view of the Tantrasamuccaya seems to be 
based upon the etymological significance of. the term ‘ Mukuta’, 
the root whereof conveys the sense of ‘to adorn’. Bhanuji 
Diksita,”* the son of Bhattoji Diksita thus remarks on the formation 
of the term ‘ mukuta ’ :— 

“agasta वा । ' मकि मण्डने › (var. आ. से.) argearee: | भागमकशाख- 
स्या नित्यत्वान्न नुम्‌ | एकोकारम्‌ ॥ (gece, इति ) इशुकारपाटे बाहुरकाव्‌ 
धातोरत इः । !' 

In the two commentaries of the Ndmalingdnusdsana® entitled 
Amarakosodghatana of Ksirasvamin and Jikdsarvasva of Vandh- 
yaghatiya Sarvananda it is found stated :— 

८ मङ्कयतेऽनेन वा । '› "“ मङुटद्रयं म उ ड इति ear | ' मकि मण्डने › ‘ag: 
Seq नलोपश्च ' । एवमकारादिर्म॑ङ्कटः। ‹ अन्‌ मुकुटा दिषु ( परिच्छे, 9 
सू, २२) इत्यत्र प्राङृतक्शाखे वररुचिना उकारश्च मकारवान्‌ |” 

The term ‘ Mukuta’ may be rendered as ‘ crest ’ as in the word 
‘crest ' the meaning ‘ any ornament or device fixed on the top of 
the head-dress or the top of anything’ is recognised. Crest is also 
rarely used in the sense of crown.” 

The features of the ‘ Kirita’ are described in the stanza that 
follows :— 

“ ५" कुर्यात्‌ किरीटं fret: समेतं firmaanfaddarea | 

अण्डोपमं वा कमलोपमं वा SATA वा SATA वा ॥ ”’ 

ˆ Furnished with three, five or seven stkharas and resembling 
an egg or lotus or umbrella or tortoise according as fitness demands 
one should make a ‘ Kirita’”’ 

A Kirita should be furnished with three, five or seven sikharas, 
says the author. The gikharas referred to here are the storeys of the 
crown. Ina building interpreted in terms of the human organism 
the roof is called the ‘ sikhara’,™ bearing as it does the stkhd or 








ae 





24. Vide the Namalingdnusdsana (Nirnayasagar Press), p. 238. 

` 25. Ndmalingdnusdsana (T.S. 5S. Ed.), Part II, p. 361. 

26. Vide New English Dictionary, Vol. II, pp. 1166-1167. 

27. Vide The Annamalai University Fournal, Vol. IX, No. 1, p. 33. 
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finial as the human head a sikhd or topknot. From the instance of 
architecture as we come to iconography we notice that there is in 
both the roof of a temple and crown of an image the common cover- 
ing function. The portion above the ‘gala’ or neck of the Jati, 
Chandas, Vikalpa or 2711288 class of temple, is characterised by a 
series of storeys or roofs disposed horizontally one above another. 
A crown too, characterised by a series of divisions (three or five or 
seven) lying horizontally one over another lends itself to a com- 
parison with a temple possessed of a series of storeys. Thus the 
horizontal stages or divisions of a Kirita seem to acquire the 
appellation ‘ sikharas’ and if this analogy of the divisions of a 
Kirita and storeys of a temple is granted, one may render the 
expression ‘ sikharas’ of a crown as ‘storeys’ in English. Such 
transferred and figurative usage of terms as we have noticed above 
is not uncommon in the English language also. The New English 
Dictionary after referring to the primary significance of the word 
` storey (pl: storeys)’ as ‘ each of the stages or portions one above 
the other of which a building consists’ observes that in the trans- 
ferred and figurative sense it implies ‘anything compared to a storey 
of a building ; one of a series of stages or divisions lying horizontal- 
ly one over the other ’’.” 


One’s head is thus jocularly called ‘One’s upper storey’. A 
high head-dress” formerly worn by women (obs.) is called a ‘turret’. 


It is interesting to note the richness of variety in respect of the 
design of crown indicated by the different standards of comparison 
—namely, egg, lotus, umbrella, and tortoise—instituted in the 
description of Kirita in the Tantrasamuccaya. 


28. Vide The New English Dictionary, Vol. IX, Pt. I, p. 1042. 
29. Ibid, Vol. X, Pt. I, pp. 507. 
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Tritasaurya 
By 
V. V. Mirasui, Nagpur 


It is well known that the Kalacuri dynasty produced in the last 
quarter of the 9th Century A. D. a powerful prince named Kokalla I 
who ruled at Tripuri. He had eighteen very valjant sons, of whom 
the eldest became the lord of Tripuri. He made his younger brothers 
the lords of mandalas by his side. A descendant (or, according to 
some records, a son) of one of these younger brothers, Kalingaraja 
by name, carved out a kingdom for himself in Daksina Kosala 
(Chhattisgarh). No inscription of this king has come down to us, 
but in the Ratanpur stone inscription of his descendant, Jajalla- 
deva I, there occurs the following verse about him :— 


प्राप्तेषु कर्गराजमसमं वशः कमादानुज 

पुत्र शाश्रकलत्रनेत्रसलिलस्फीतप्रतापद्रमः ( मम्‌ )। 
येनायत्रितसौयेकोस( श )मङृकशीकर्तुं विष्टायान्वय- 

क्षोणीं दक्षिणकोशलो जनपदो ar( वा )हुद्वयेनार्ञिजितः ॥ Verse 6. 


Dr. KiELHORN, who has edited this inscription in the 
Epigraphia Indica, translates this verse as follows : “The race of 
one of these younger brothers in the course of time obtained an 
unequalled son, Kalingaraja, a tree of prowess grown large by the 
water of the eyes of the wives of the enemies ; who, in order not to 
impoverish the treasury of Tritasaurya, abandoned the ancestral 
land and acquired by his two arms the country of Daksina Koéala.”’ 
KIELHORN evidently made the pada-ccheda in the third quarter 
of this verse as Yena ayam Tritasaurya-kosa(sa)m etc. and took 
Tritasaurya as the name of the country from which Kalingaraja 
proceeded to conquer Daksina Kosala. Again, he found a mention 
of this country in another verse of the same inscription. The 
following verse occurs there in the description of Kokalla, the 
king of Tripuri and an ancestor of Kalingaraja:— 


तेषां हे््यभूभुजां समभवद्रसे( शे ) स चेदीश्वरः 

श्रीकोकल्ल इति स्मरप्रतिकृतिष्विस्व( श्च ) प्रमोदो aa: | 

येनायत्रित[ सौं J- vv «~ - - मेन मातुं यश्च 

स्वीयं प्रेषितमुख्चकंः कियदिति a( त्र )ह्यांडमन्तःक्षिति ॥ Verse 4 


1 „ This statement occurs in many records of the Kalacuris of Ratanpur, see 
e.g. Ep. Ind. Vol. I, p. 34; Vol. XXII, pp. 164-65, etc. 
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The stone is broken at the proper left corner which has caused 
a loss of six aksaras in the middle of the third quarter of this verse. 
KIELHORN has made no attempt to restore them. He translates 
this verse as follows :—‘In the race of these Haihaya princes was 
born that ruler of Cedi, the illustrious Kokalla, an image of the 
god of love, whence all derived delight ; by whom, being on earth, 
in order to measure his own fame, how much it might be, this...... 
of (?) Tritasaurya, was sent high up into the universe.” 
KIEZLHORN read presita uccakath in place of presitam-uccakath 
and obviously construed the sentence in the second hemistich as 
follows:— Antah-ksitt yena svityam yasah kiyad-iti.....mena matum 
ayam Tritasaurya... brahmandam presitah. We has therefore made 
the pada-ccheda in the third quarter of this verse also as yena 
ayam Tritasaurya etc. On the reading presi[ta u]ccakath, K1ELHORN 
has added the following note :—*‘ The aksaras in brackets may be 
ta u or tam-u.’ But the lithograph which accompanies his transcript 
clearly shows the reading to be presitam-uccakath. According to 
KIELHORN’S pada-ccheda the sentence would therefore be yena ayam 
Tritasaurya ...... brahmandam presitam, which is grammatically in- 
defensible. Besides, he does not state what thing of Tritasaurya 
it was which Kokalla sent up highinto the Universe to measure 
his own fame ! 


In the whole range of inscriptional literature these are the only 
two passages in which a reference to the Tritasaurya country has been 
discovered. But relying on the high authority of KIELHORN scholars? 
have implicitly accepted the foregoing translation of the two verses. 
Tritasaurya has not, however, been located so far. If Kalingaraja 
proceeded from Tritasaurya to conquer the Daksina 1८08212 
Tritasaurya must evidently have been the ancestral country where 
Kokalla and his descendants were ruling. But this country was 
known as Dahala or Dabhala.* Its ancient name was probably 
Traipura from Tripuri its capital, which occurs in the Mahabharata 
and the Puranas.’ But neither of these is identical with Tritasaurya. 
Rai Bahadur पताह. therefore, thought that Tritasaurya was a 
tribal name.* He conjecturally supplied the lost aksaras in the third 





2. Ibid, Vol. I, p. 37. 

3. See, e.g., BANERJI1, Haihayas of Tripuri and Their Monuments, M.A. S. I. 
No, 23, p. 23, p. 8 and Ray, Dynastic History of Northern India, Vol. II, pp. 755 
and 802. 

4. See Bilhana’s Vikramdadnkadevacarita (Bom. Sanskrit series), canto I, vv. 
102-03 ; Ep. Ind. Vol. VIII, pp. 284 ff. 

5. Seee.g. Matsyapurdna (Anandasrama ed.) p. 202. 

6. Ind. Ant. Vol. LIT I (1924), pp. 270. 
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quarter of verse 4 in the Ratanpur inscription and proposed to read 
the second hemistich of it as follows:— 

येनायं त्रितसौयं[ Qeaeearajaa art यशः 

स्वीयं प्रेषितसुखष्चकैः कियदिति a( ब्र )ह्यांडमन्तःक्षिति ॥ 

HIRALAL has not given a complete translation of this verse, but 
he has taken it to mean that ‘the measure of Kokalla’s prowess was 
the great army of the Tritasauryas whom he apparently defeated 
and thus exalted his fame.’ As regards the other verse (6) where 
also the name Tritasaurya occurs, he says, ‘In verse 6 Kalingaraja’s 
high-mindedness is exhibited by his generous act of leaving his own 
king’s army with the intention of lessening the burden on the 
enemy's treasury. So valorous was Kalinga that the fight would 
have continued with the greatest vigour, entailing a heavy expendi- 
tureon the enemy’s treasury, if he had not left the army and 
directed his attention to fields and pastures new.’’ This idea of 
leaving one’s sovereign’s army to prevent the drain on the enemy’s 
treasury is foreign to Sanskrit literature and inscriptions. If 
Kalingaraja left the ancestral country for this purpose, he must 
have forced his liege-lord to make a disadvantageous peace with the 
enemy. For this action Kalingaraja should receive condemnation 
and not praise, for his generosity was entirely misplaced ! 

HiRALAL’s further attempt to connect the Tritasauryas with the 
ancient valorous tribe of the Trtsus on the ground that phonetically 
the words appear similar, is equally indefensible ; for Tritasaurya 
cannot be derived from Trtsu by any grammatical rule. Besides, the 
tribe Tritasaurya is as unknown to history as the country of 
Tritasaurya. This interpretation also cannot, therefore, be upheld. 

The difficulty, in my opinion, ‘is caused by the wrong pada- 
ccheda of yen-dyamtritasaurya in both the verses. We have to 
separate the padas in verse 6 of this inscription as yena ayamtrita-sau- 
( Sau) rya-" kosa(sa)m-akrisikartum and translate the second hemistich 
as ‘who, in order to augment his unrestrained valour and treasure, 
left the ancestral land and acquired by his two arms the country of 
Daksina Kosala’. A-yantrita means unrestrained or unchecked.’ 
The verse means that Kalingaraja’s valour was unchecked. To 
augment it and to replenish his treasury he left his ancestral country 
of Dahala and founded a kingdom in Daksina Kosala. There is thus 
no reference in this verse either to the country or to the tribe of 
Tritasaurya. 

7. The dental 5 has been used for the palatal 5 in several places in this 
inscription. 
8. This is the usual sense of a-yantrita. See, e.g., Manusmrti Adhyaya II, v. 
118, 
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In verse 4 also we have to make the same pada-ccheda. As 
stated before, six aksaras are lost in the middle of its third quarter. 
The two aksaras mena which follow make it probable that they formed 
part of the word dydmena ‘by or in extension’. The four aksaras 
which precede @ydmena are more difficult to restore. It is, however, 
possible to conjecture that we have here an adjectival compound 
expression qualifying yena. We find that the poet has used yena 
ayamtrita-sau(sau)rya-kosa(sa)m in verse 6 of this very inscription. 
Of this the first eight aksaras yena a-yamtrita-sausau)rya are found 
repeated in the expression, now partially lost, in the present verse. 
It is not therefore unlikely that the two following aksaras of that 
expression were kosa(sa) as in verse 6. The remaining two aksaras 
have, of course, to be restored conjecturally. I propose to read the 
third quarter of this verse as yen-ayamtrita-sau(sau)rya-kosa(sa) 
balin-dyadmena matum yasah. The complete verse will therefore 
read as follows:— 

तेषां हेहयभू भुजां समभवद्रंसे( शे ) स चेदीश्वरः 

times इति स्मरप्रतिकृतिन्िस्व( a )प्रमोदौो यतः | 

येनायंत्रित[ सो(शा)य ] [ कोसख(क्ष)व(ब)लिनाया+] मेन मातुं ae: 
स्वीये प्रेषितसमुच्चकैः कियदिति a( बर )ह्यांडमन्तः क्षिति ॥ 

‘In the race of these Haihaya princes was born that lord of Cedi, 
the illustrious Kokalla, an image of the god of love, in whom the 
whole world took delight—(he ), who, with his unimpeded valour, 
treasure and might, sent forth his own glory high up in order to 
measure how much the universe, which includes the earth,’ was 
extended (in space).’ The idea that a king’s fame spreads above to 
heaven and down to the nether regions occurs often in Sanskrit 


literature. Take, for instance, the following well-known verse 
from the sixth canto of the Raghuvamsa *°:— 


आरूढमद्रीनुदधीन्वितीणं भुजङ्गमानां वसति प्रविष्टम्‌ | 
ऊध्वं गतं यस्य न चानुबन्धि ag: परिच्छेत्तुमियत्तयालम्‌ ॥ 


‘Whose fame has climbed mountains, has plunged into the 
oceans, entered the abode of serpents, has gone up and being 
continuous, cannot be measured by any standard.’ In verse 4 of 
the Ratanpur stone inscription, the poet has fancied that the reason 


for the king’s fame going high up was to measure the extent of the 
universe. 


The verses 4 and 6 of the inscription thus contain no refer- 
ence at all to the country or the tribe of Tritasaurya. 


9. KIELHORN has taken untah-ksiti as an Avyayibhava compound meaning 
‘on the earth’, I take it as a Bahuvrihi compound qualifying brahmdnda and 
meaning ‘which includes the earth’. Compare nadim=ziv =dntah-salilam Saras- 
vatim in the Raghuvamsa Canto III, verse 9. 

10. Jbid., canto VI, verse 77. 
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The Concept of Suggestion in Hindu 
Aesthetics 
By 
P, 9. Narpu, Annamalainagar 


‘Suggestion has been a baffling problem for Western psycho- 
logists as well as for Hindu philosophers, and is still puzzling them, 
because their mind is not properly oriented to the problem 
Suggestion is a psychological phenomenon, and to approach it from 
the purely literary or the esthetic point of view is to court failure 
and disappointment. ‘The entire history of Hindu esthetics bears 
evidence to the futility of the non-psychological mode of approach 
to the problem we have taken up. From the legendary Bharata 
down to Jagannatha questions of esthetics have been handled with 
an astounding childlike naivite which surprises us. These scholars 
were engaging their acute minds on the superfioial aspects of 2 pro- 
found psychological problem. But what could they do? Psychology 
was then an unknown science. 

In the West, in spite of scientific advances, this particular 
problem was mis-handled, because the proper type of psychology 
for analysing ‘suggestion’ was born only in 1908 when 
McDoveaL’s Social Psychology was published. The older arm-chair 
intellectualistic psychology was puzzled by the different types of 
suggestion: There is, in the first instance, suggestion which leads 
to intellectual assent; then there is poetic suggestion through 
metaphor and simile which induces pleasure in contemplating those 
figures ; and finally, there is esthetic suggestion which produces 
a profound mental change. How are these, and several other types 
of suggestion leading to belief and action to be thought together, 
and a consistent theory evolved ? No answer to this question was 
forthcoming until Hormic psychology appeared on the scene, and 
evolved a theory to solve the riddle of suggestion. 

Hormic psychology insists on an understanding of the structure 
and function of the human mind before problems relating to the 
fields of zsthetics, literary criticism, economics, politics, sociology 
etc., are taken up, for all these are merely questions of applied 
psychology. Before you tackle problems of applied science, you 
must grasp the fundamentals of general science. 

It has been established after careful scientific investigation that 
the structure of the human mind is instinctual. We may express 
this highly scientific conclusion.in crude language thus: ‘the 


1 


THE CONCEPT OF SUGGESTION IN HINDU AESTHETICS 295 


human mind isa bundle of instincts.’ All the motives of man 
which impel him to action of various grades—from simple food- 
seeking to the highest type of self-sacrifice depicted in the ‘ Tale 
of Two Cities’ may be resolved ultimately into the fundamental 
elements which are called Instincts or propensities. It is to be borne 
in mind that this conclusion has been reached after a very care- 
ful comparative study, conducted 'by the best scientific methods 
available, of men and higher animals on the one hand, and of 
primitive and civilised races on the other. So, we hold that in the 
human mind we have just instincts ; nothing more and nothing less. 

How many of these elements are there? It is here that there is 
wide disparity in the views held by psychologists. We, in our 
country, have upheld an eight-fold scheme, while Western psycho- 
logy is inclined to double that number. This divergence in the 
views of experts need not cause us any inconvenience, for contem- 
porary science in all its departments is full of such conflicting 
theories. 

The more important among these instinctual elements are these: 
fear, anger, disgust, sex-lust, self-assertion, tender-emotion, 
curiosity, laughter, food-seeking, submission, acquisitiveness, con- 
struction, appeal etc. 

It may be objected at once that this view of man’s mind 
reduces him almost to the level of the animal. Is not man moved 
by noble and divine sentiments? Is he not a seeker after truth, 
beauty, and goodness ? How could you reduce all his ambitions, 
ideals, hopes and aspirations to these primitive elements? In 
answer to these questions I would first draw the attention of the 
critic to the ghastly scenes of the battle-front. Man is still a 
creature of primitive emotions, and impulses. The veneer of 
civilisation is very thin. It takes very little to break this thin crust 
and reveal the brutal passions boiling and seething underneath. 
Manis not a rational animal, but an instinctive animal. In the 
second instance, we shall show how these instincts go to make up 
the ‘sentiments’. In this connection it is helpful to think of the 
way in which chemistry analyses the world. Allthe beautiful and 
soul-stirring things of the world are composed of organic and 
inorganic compounds, and these in their turn are analysable into 
elements which number about a hundred. The union of these 
chemical elements in different ways and different degrees and pro- 
portions produces this rich kaleidoscopic world of the sense 
manifold. On lines very similar to this the primitive and funda- 
mental instincts (which correspond to the chemical elements) get 
organised, round objects and persons, and generate concrete 


2 


296 2. S. NAIDU 


sentiments. Hatred, for example, is a concrete sentiment rroduced 
by the organisation of the elements of fear, anger and disgust round 
a person or object. The human mind, it must be remembered, is 
dynamic. It is born into this world with certain inherited struc- 
tural elements—the instincts. But with the growth of experience 
these elements are organised and compounded into different 
‘sentiments’. Love, hatred, awe, reverence, gratitude etc., 
develop in this way. Out of these grow the abstract sentiments of 
loyalty, patriotism etc. All the lofty moral and esthetic senti- 
ments and their generous impulses are thus formed out of the 
primitive instincts and their emotions. The former are, no doubt, 
the immediate excitants of human behaviour, but it must never be 
forgotten that they are only composed of the latter, and can be 
easily analysed into their components which are primitive, and 
animal in their nature. 

This psychological analysis of the structure of the human mind 
is of absorbing interest, but our task lies elsewhere. We shall, 
therefore, take up at once the dissection of the instincts. 

Each instinct has a special structure. It is stimulated by certain 
objects or ideas ; it generates an emotion, and finally leads to a 
course of action. There are, thus, three aspects to an instinctive 
structure: the perceptual, the emotional and the behavioural 
aspects. Fear, for example, is stimulated by the perception of the 
mysterious, the unaccountable and the threatening and the in- 
jurious. As soon as these objects are perceived the emotion of 
fear is experienced, and that results in flight to a place of security. 
Each one of the instincts may be trisected in this manner into 
its cognitive, affective and conative phases. Of these the first 
and the last may undergo considerable modifications through 
experience. The adult may learn to control the natural ‘ expres- 
sions’ of fear. He may put on the mask of courage in the face 
of deadly excitants of fear. And onthe other hand he may learn 
through his own personal experience to be afraid of many harmless 
things, such as large sheets of water, narrow places and lightning. 
In the midst of all these modifications of the initial cognitive or 
perceptive and the final behavioural aspects, the central affect 
remain unchanged. The emotion of fear is always the same emotion 
of fear. It changes into nothing else. 

The central emotional part may be further analvsed into the 
mental experience proper, and its bodily manifestations called the 
‘expressions ’ of the emotion. In fear, there is first and foremost 
the mental experience of the emotion. On the bodily side we have 
pallor of the face, dryness of the mouth, shrinking and trembling, 
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perspiration, horripulation, goose-flesh, cessation of the digestive 
processes, heightened activity of the adrenal gland, increase of 
blood-pressure, the rushing of energy through the diversion of the 
blood stream to the muscles of the legs, etc. These expressions of 
the emotion of fear are admirably suited to further the behavioural 
aspect of the instinct of flight. In every instinct, the emotion and 
its expressions help to accelerate the activity which is the natural 
goal of the instinctive impulse. It isin this ‘expression’ of the 
emotions pertaining to the instincts that the solution to the problem 
of suggestion is to be found. 

We have noted already that every instinct is set in motion by 
certain objects or ideas of those objects. Now, there is a peculiarity 
of the instinctual structure of the human mind, as well as of animal 
mind, which has far reaching consequences. On the cognitive side 
the instinct is so organised that it is aroused to its full intensity 
not only by the perception of the objects which are its natural 
excitants, but also by the perception of the ‘expressions’ of the 
emotion as displayed by a member of the same species. ‘For each 
emotion...there are two classes of stimuli which have the innate 
capacity for evoking it. One of these is the actual object, such as 
thwarting agencies for anger and dangerous stimuli for fear. The 
other comprises the perception of the emotion in question as 
expressed in the behaviour of another. ‘Thus the facial expression, 
the cries, and movements of fear directly arouse fear in a person 
wittnessing them, and arouse it, moreover, as an instinctive res- 
ponse. ‘The gregarious wild horse, we are told, tells off one or 
two members of the herd to mount guard while the others go to 
sleep or feed. As soon as danger is sighted by the scouts they send 
forth a neigh of fear, and it is this peculiar neigh that puts the 
whole herd to flight. The latter have not sighted the source of 
danger, but the expression of the emotion of fear in the scouts has 
served to induce fear sympathetically in the minds of others, and 
flight results. This sympathetic induction of emotions is the 
foundation for the Ancient Hindu Aesthetic theory of ‘Suggestion’. 

Sympathetic induction works not only at the primitive in- 
stinctual level, but also at the higher sentiment level. Among 
persons who have reached more or less the same stage in the scale 
of sentiments the exhibition by speech, gesture, and other per- 
ceptible forms of expression of any sentiment will induce the same 
sentiment in the minds of the beholders. It is this sympathetic 
induction of the sentiments that is the basis of Rasa. 

The three aspects or phases of the instinctual structure of the 
human mind have already been noted. When these instincts 
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combine or unite to generate sentiments, it goes without saying 
that the resultant sentiments also will have a three-fold structure— 
that ‘is a central emotional part composed of the emotions of 
the instincts that enter into its constitution, the initial cognitive 
part and the final behavioural part—these two again being com- 
pounded of the original elements. Now, when the central part is 
aroused through sympathetic induction then the mental energy 
traverses both backwards and forwards arousing the cognitive and 
behavioural parts. In other words sympathetic induction of emo- 
tions arouses cognition and conation also. The term ‘suggestion’ 
should be properly applied only to the sympathetic arousal of the 
cognitive part of mental structure, sympathy to the central and 
imitation to the last aspect. When, for example, the love-making 
scene in Kalidasa’s Sakuntalam is enacted, the esthetic expression 
of Srvgdra through speech, music and dance induces sympathetical- 
ly the corresponding sentiment in the mind of the audience. The 
mental energy thus released will work forward, and make each man 
or woman think of his or her own lover and love experiences. And, 
on the final behavioural side the energy will be consumed in intense 
and concentrated appreciation, and incipient imitative movements 
with a final outburst of applause when the curtain drops. 


We have observed already that considerable modifications are 
possible of the instincts both on the cognitive and active behavi- 
oural sides. The same remark may be made of sentiments also. 
Moreover, as the central part of the sentiment is itself a blend of 
several emotions, the expressions of these emotions too are subject 
to modifications. 


It is now clear what the nature of the psychological experience 
is that was indicated by the word ‘ suggestion’ in Ancient Hindu 
Aesthetics. it is the sympathetic induction of the compound 
emotions which constitute the central part of sentiments by excit- 
ants of a purely esthetic origin. Rasa experience is founded on 
this type of induction. The question, therefore, for us now is 
whether the elaborate psychological scheme outlined above was 
comprehended by our ancient thinkers. I have no hesitation in 
affirming that the fundamental principles of hormic psychology were 
known to our philosophers. But, their analysis is rather defective. 
As I have said elsewhere, ‘ Utter confusion faces us when we take 
a glimpse of the rasa doctrine, for we discover at once that the rasa 
elements belong to different levels of mental organisation or cul- 
ture. Bhaydnaka, bibhatsa, adbhuta and raudra belong to the 
primitive emotional level of mental structure ; hdsya and keruna 
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and vira to the higher sentiment level, while syigdra}:is very near 
the top of the scale of sentiment values...’ 

“Hindu psychology too starts with the innate endowment of 
the human mind...The .Sthdyi bhdvas are the propensities (or 
instincts ) of Western psychology, and of these krodha, bhaya, 
Jugupsa, and vismaya may be accepted as being really elemental. 
Hasya should be interpreted as laughter, and rati as simple sex 
passion... Soka is not elemental, and so it should be replaced by 
tender emotion which is the most fundamental component of the 
complex texture of foka. Utsdha should be replaced by self- 
assertion. With these modifications we may accept the foundation 
of the rasa theory.’ 

‘Each sthé@yi ९12८4. . 18 excited by its specific wibhadvas. As a 
result of this excitation there arises an emotion whose expression 
constitutes the anubhdvas and sattvika bhavas. When an emotion 
is excited, it is accompanied by two types of bodily expressions, 
one composed of the results of the glandular discharges and 
movements under the guidance of the autonomic system, and the 
other of movements mostly directed by the Rolandic region. These 
are the sattvikabhdvas and anubhdvas... 

‘When we enter into the region of vyabhicari and sancart bhavas 
we find comfusion doubly confounded... Many of the sancari and 
vyabhicari bhivas are compound sentiments, some are derived 
emotions, and to add to this confusion a:few are merely physiolo- 
gical states. This confusion has been introduced even into the 
vibhavas...’ 

The several types of confusion that I have noted above may be 
removed by accepting the psychological foundation so carefully 
laid by the hormic school. The jumbled mass of ideas relating to 
the components of rasa will then fall into order just as loosely 
scattered and chaotically massed iron-filings assume an orderly 
pattern when brought within a powerful magnetic field. ‘Rasa’ 
may then be defined as the mental counterpart of the totality of experience 
generated tn a cultured person by the sympathetic induction of blended 
emotions belonging to the sentiments by excitants of a purely aesthetic 
origin. In this way of looking at the genesis of rasa we have to 
distinguish between the cognitive and the affective elements in the 
mental process of induction. That is, when a dramatic scene is being 
enacted, or a dance recital is being given, we should first under- 
stand that these Natyaic performances are the outward expressions 
of the highly cultured sentiments which the dramatist wants to 
convey to the audience through the ‘actions’ of the danseuse or the 
actor. When the audience ora part of it rises to the high sen- 
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timent level] demanded by the author, then it will catch, as it were, 
the infection of feeling through the visible and vocal represen- 
tations. Sympathetic induction takes place at the moment when 
the infection catches. In this induction we have to distinguish 
between the feeling that is induced and the intellectual element] 
which come after. ‘Suggestion’ has been used to indicate the totas 
process, and I object to it first on the ground that the cognitive 
bias in the connotation of the term is greater than the conative, 
whereas in the concrete experience of rasa the affective and 
conative elements are dominant; and secondly, ‘Suggestion’ in 
Hindu Aesthetics is an unanalysed concept, an_ uncritical 
acceptance of which will result in confusion. Hence the Western 
psychological analysis should be unhesitatingly accepted by us as 
the most suitable foundation for the rasa doctrine. 

The last and the most important question for us is whether the 
rasa theorists have understood the process of sympathetic induction 
correctly. The answer to this questien has necessarily to be brief. 
We can touch only on the fringes of the solution given at two or 
three outstanding stages in the history of the evolution of the rasa 
doctrine. And at the initial stage of our discussion we must refer 
to Bharata, the fountain head of Hindu aesthetics. The cryptic 
verse wherein Bharata defines rasa is familiar to all of us. When 
this verse is studied carefully ‘the question... arises to which 
Bharata himself gives no definite solution, viz., what relation these 
elements (wvibhéva, anubhava, vyabhicaéri, sancari and sdattvika 
bhavas ) bear to vasa, or in other words, how do they bring about 
this subjective condition of relish in the reader’s mind, the solution 
depending...upon the explanation of the two much discussed terms 
Samyoga (lit. correlation) and nzspatti (lit. consummation) in the 
Original प्रद of Bharata.’ It is in this way that a recent writer on 
Samskrit poetics, Dr. DE, sets out Bharata’s position. Bharata 
discusses the nature of the excitant of sentiments, and of the ex- 
pressions of the blended emotions belonging to these sentiments. 
So far, his insight into human nature has enabled him to see the. 
psychological structure of the mind of man. But, when faced with 
the problem of ‘induction’ his grip over facts becomes shaky. There 
is a hint as to the way in which dance and drama induce rasa in 
the minds of the audience in the two great concepts ‘Samyoga’ and 
“Ntspatti'. But the hint stops as a hint without any further analysis. 
Just because of the vagueness of the hint the sutra lends itself to 
innumerable interpretations. And Bharata’s successors did evolve 
widely differing, and often conflicting theories out of the original 
sutra. One may deplore the vagueness which fostered the growth 


THE CONCEPT OF SUGGESTION IN HINDU AESTHETICS 301 


of disharmony among theorists, but it is out of this conflict that 
psychological ideas flowered out among literary critics and 
aesthetic thinkers of our country. 

We have seen that the seed for the tree which was to yield 
the fruit of the psychological theory of suggestion is to be found in 
Bharata’s original verse. Long before the Dhvanikaras, Lollata, 
Sankuka and Bhatta Nayaka seem to have taken one or two’ impor- 
tant steps along the path to the goal of rasa. Of the views of these 
three thinkers Dr. DE writes in the second volume of his Samskrit 
Poetics, ‘ Lollata’s view appears to be that the spectator ascribes 
to the well-trained actor the same mental state as belonged to the 
hero, and his apprehension of this imparted feeling produces a 
similar feeling in his mind causing delight. Sankuka thinks that 
the well-trained actor so cleverly simulates the action of the hero 
that the spectator apprehends the actor to be identical with the 
hero and infers from this illusion the actual feeling of the hero in 
his own mind, being moved by the extra-ordinary beauty of the 
represented action.’ Here we have definite attempts to explain 
the origin of rasa. Both are crude and hesitant answers to the 
great question. Sankuka, in particular, shifts the emphasis to the 
wrong place, namely, cognition. In neither do we find any attempt 
at psychological analysis. Yet, it must be said to the credit of 
these two thinkers that instead of accepting uncritically, as Bhamaha, 
Dandin, Vamana and Rudrata had done, the position of Bharata, 
they attempt to explain the basis of the sympathetic induction of 
emotions. From our point of view such an attempt, though yield- 
ing no fruit, marks a clear advance. In Bhatta Nayaka we find a 
further advance. Rasa is now sought to be located in the mind of 
the Rastka, and that is the right way of tackling the problem. The 
51242 bhava is the foundation for rasa. An element of bhoga enters, 
and finally the state of supreme relish is sought to be raised to 
super-mundane levels. A further advance is made in Abhinava- 
gupta ’s conception of rasa-vyanjang. But it is when we come to 
Visvanatha that we find a clear description of the origin and dvelop- 
ment of ‘ Suggestion’. Ina short chapter devoted to the subject 
the author deals with the nature of this psychological process. But 
the confusion that we have been complaining against is to be found 
here also. Therefore, the only way of improving the existing state 
of affairs in the field of Hindu Aesthetics is to give the proper 
psychological orientation to the theories, and such orientation 
can be effected only by the most up-to-date and perfect system of 
psychology known to us, namely the Hormic System. 
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The Legend of SunahSepa in Vedic and 
Post-vedic Literature 
By 
पि. ©. NARAHARI, Adyar 


Among the legends current in Vedic Literature, the story of 
Sunahgepa occupies a place which can be rivalled by few others 
belonging to its class. Besides being the earliest specimen of 
story-narration called दव," the legend is important also in 
that it forms the basis of many an important controversy on such 
subjects as the prevalence of human sacrifice in Vedic India. It is 
perhaps this intrinsic importance of it that is responsible for its 
being narrated very often not merely in the Vedic texts, but also in 
the Epics, the Puranas and secular literature. 

The story is narrated 7 extenso for the first time in the Aitareya 
Brahmana (VII. 3.), though it is not impossible to find traces of it 
in the Rgveda which betrays, to some extent, a knowledge of this 
story. According to the Aztareya Brahmana, King Hariscandra, the 
son of Vedhas, of the Iksvaku race was cRildless, though he had a 
hundred wives. Troubled at heart, he approaches the Rsi Narada 
who lived in his own house and asks him the reason why all beings, 
both rational and irrational, crave for off-spring. In ten stanzas 
which he repeats in reply, Narada points out the importance of the 
possession of ason. This enhances the eagerness of the king to 
have a child, and Narada suggests to the king that he would do well 
to propitiate Varuna who, on being pleased, would favour him with 
ason. The king does accordingly, and, after a time, a son named 
Rohita is born to him on the condition that the child should be 
sacrificed to Varuna soon after his birth. 


After-the birth of the child, Varuna promptly arrives and 
demands of the king the sacrifice of his son. Paterna] affection, 
more powerful than the sense of duty, prompts the king to be 
recalcitrant, and he consequently tries to postpone the fulfilment 
of his promise by offering lame excuses. He asks Varuna to wait 
till the child is ten days old, and when Varuna appears then, he 15 
asked to wait till teeth appear in the mouth of the child. Varuna is 
further asked to wait till the teeth fall out, and till the child, being 
a Ksatriya, is fully invested with armour. Varuna accordingly 





1. Prof. KEITH, however, does not seem to be inclined to allow the appel- 
lation of Akhydna to this legend—7RAS. (1911), pp. (988-89). 
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waits and appears when this last condition is fulfilled. The king is 
now unable to invent any more pleas, and hence he calls his son 
and informs him that he is to be sacrificed. ‘The boy flies away in 
panic to the woods. This so enrages Varuna that he inflicts dropsy 
on the king. । 


The boy Rohita had wandered for about a year in the forest 
when he heard of his father’s illness. He immediately decides to 
return, but Indra meets him in the guise of a brahmin, speaks to 
him about the advantages of travelling and asks him to wander for 
one more year. For six years Rohita wanders, being prevented 
from returning by Indra each one of the six times he decided to 
do so. 


At the end of this period he meets the starving Ajigarta who, 
overcome by his indigence, is ready to sell one of his three sons- 
Sunahpuccha, Sunahsepa and Sunolangila, to be sacrificed in place 
of Rohita on payment of a ransom of a hundred cows. AjJigarta 
wants to retain his eldest son with him, while his wife declines to 
part with her youngest son. It consequently falls to the lot of 
Sunahsepa to go as the sacrificial victim. Rohita takes him to his 
father and tells him that he has bought him to be sacrificed in his 
stead. Varuna is then approached by Hariscandra and he gladly 
accepts the exchange. 


The sacrifice was duly begun and after the preliminary 
ceremonies were over, there could be found no one who would 
consent to tie him to the post (Niyoktdram na vividuh). Ayjigarta 
offers to do this if he is paid a hundred cows. After this was done, 
there was again no one to be found who could be the slaughterer 
(Visasita). Ajigarta again offers himself for this post if he is paid 
a hundred cows more. When this ransom was paid, he comes, 
sharpening his sword, near the victim. Sunahsepa feels sure that 
he would be butchered even like a beast (Sunahsepah iksam cakre 
amanusamiva vat ma visasisyanti itt), and he, therefore, appeals to 
the gods for help. He appeals in succession to Prajapati, Agni, 
Savitr, Varuna, Indra, Asvins and Usas. After having tossed 
him between themselves for some time, the gods at last release him. 
As he repeats one verse after another to Usas, the cords binding 
him fall off bit by bit, and with the repetition of the last verse he 
becomes free from his fetters and Hariscandra from his disease. 
Sunahégepa is next invited to join the priests as one of them. 
After doing so, he invents the a#jahsava method of preparation 
of the Soma which he carries out under the recital of the verses 
Yac chiddhi tvam grhe grhe, Uccistham camvoh etc. 
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After the sacrifice is over, he goes and sits by the side of 
Visvamitra. Ajigarta reclaims Sunahsepa as his son. But Sunahégepa 
replies that his conduct has been so base that no reconciliation can 
ever be possible with him. Visvamitra also joins Sunahsepa in 
condemning AjJigarta, and, saying that the gods have given 
Sunahéepa to him, names him Devarata and gives him the primo- 
geniture among his hundred children. The elder fifty, who did not 
approve of this, were cursed by Visvamitra and the younger fifty, 
who acceded to his wish, were blessed by him. 

This, in brief, is the story that is contained in the Attareya 
Brahmana (VII.3.), and we will now see with how much of this the 
1२९४९016 poets were already conversant. While it is true that it is 
not possible to find a regular narration of the story of Sunahgepa 
in the Rgveda, it has to be admitted still that the Rgvedic seers 
were not unfamiliar with the story. The Rgveda contains not 
merely more than one allusion to the liberation of SunahSepa from 
the fettered stake,’ but also all the hymns which Sunahgepa is said 
to have recited, according to the Astareya Brahmana, to effect his 
release and in the course of the Avjah sava ceremony of which he 
is called the inventor.’ Sunahsepa is said to have applied first of 
all to Prajapati with the verse Kasya niinam katamasyamrtanam 
which is nothing else than RV. 1.24.1. Being directed by Prajapati, 
he next applies to Agni with the verse Agner vayam prathamasydamrt- 
27477 (RV.1.24.2.). Thence directed, he is next said to have 
addressed Savitr with the three verses beginning with Abhi tvd 
deva savitah (V.1.24.3-5). He 15 further reported to have addressed 
Varuna with the following 31 verses [RV. I. 24 (6-15); I. 25. (1-21);], 
and Agni, again, with the succeeding 22 verses [RV.1.26; 1.27 
(1-12)]. Sunahgepa praises the Visvedevah next with the verse 
Namo méhadbhyo... (RV.1.27.13). He then praises Indra with the 
hymn Yac chiddhi satya somapa..({RV.1. 29.) and the fifteen 
succeeding verses [ RV. I. 30. (1-15)]. Indra pleased by this praise 
grants Sunahsepa a golden chariot which he acknowledges grate- 
lully by repeating the verse Sasvad Indra... ((RV.1.30. (1-16)]. 
Sunahégepa is next reported to have praised the Agvins with the 
next three verses [RV.I.30. (17-19)], and lastly, being directed by 
them, Usas with the succeeding three verses [RV. I. 30. (20-22)] 
which are said to have brought about his complete release. 


ee ee ee 








2. RV.I, 24.15; I. 25. 21 ; $. 2. 7. etc. 

3. Iam here unable to agree with Prof. KrirH who remarks that ‘“‘it is 
admittedly the case that the Rg-veda verses which are put into the mouth of 
Sunahéepa have nothing to do with the legend in the Brahmana.’’—¥. R. A.S. 
(1911)—p. 988. 
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Sunahgepa, who was thus released, is later said to have 
invented the method of direct preparation of Soma (A#jahksava), 
and, in the course of this ceremony, he is reported to have repeated 
the four verses beginning with Yac chiddhi tuam grhe grhe [RV.1.28. 
(5-8)] and the verse Uccistham camvor ..{RV.1.28.9.). He 18 said to 
have sacrificed the Soma under the recital of the four verses 
Yatra grava prthubudhna...[RV. 1. 28. (1-4)]. The two verses which 
the Aitareya Brahmana regards as being recited by Sunahsepa at 
the time of the Avabhrtha ceremony, and the verse used by him in 
summoning Harigcandra to the Ahavaniya fire are nothing else than 
RV. IV. 1. (4-5), and RV. V. 2. 7. respectively. 

It is thus clear that the account given in the Aitareya Bréhmana 
about Sunahégepa is ratified, to a very great extent, by the Rgveda. 
We will next see how in the later texts, Vedic and post-vedic, the 
version of the story contained in the Aitareya Brahmana makes its 
appearance. 

There is a section relating to the legend of Sunahsepa in the 
Sankhayana-Srauta-Sitras XV. (17-27), but the importance of it 
consists only in the textual variations it contains in respect of the 
text in the Aitareya Brahmana.* 

The Brhaddevatd, ascribed to Saunaka, seems to allude to the 
legend of Sunahéepa when it reiterates the statement made in the 
Aitareya Brahmana, that Indra presented Sunahgepa with a golden 
chariot, pleased by his songs of praise.’ 

The Sarvaénukramani of Katyayana shows its knowledge of the 
legend when it refers to Sunahgepa, the son of Ajigarta and the 
seer of RV. I. 24. 1., who later becomes Devarata, the son of 
Visvamitra.° 

In the Epics and Puranas, the Vedic version of the legend of 
Sunahsepa undergoes some changes. According to the Ramdyana 
[I. (6. 1-2)]," Sunahgepa is the son of the sage Rcika and is sold by 
his father to king Ambarisa of Ayodhya for a hundred thousand kine 
as a victim for the sacrifice contemplated by the King. On the road, 
Sunahgepa comes to the lake Puskara where he sees the sage Visva- 
mitra doing ‘penance, stern and resolute, living on roots and 


4. The variants presented in the Sdnkhdyana Sitras to the parallel passage in 
the Aitareya Brahmana have been fully noticed by Max MOLLER in his History 
of Ancient Sanskrit Literature—pp. 573 ff. 

5. स्तृयमानः शदवदिति प्रीतस्तु मनसा ददौ । 

शुनःरोपाय दिव्यं तु रथं aa हिरण्मयम्‌ i Brhaddevata—IIl. 103. 

6. कस्य पञ्ोनाजीगतिंः Waka: स कृत्रिमो वैदवाभिग्रो देवरातः- 

Sarvanukramani—Ed. by A. A. MACDONELL—p. 6. 
° This section appears as I, (63-4) in GorREsIO’s Edition of the Ramdyana. 
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fruit’. Weeping he approaches the sage and implores him to save 
him from his miserable plight. Visvamitra is moved by the boy’s 
heart-rending story, and, therefore, calls his sons to him and asks 
one of them to go as a victim in Sunahgepa’s stead. The sons 
refuse with scorn. In anger the sage curses them all, and teaches 
Sunahgepa two hymns® which he should repeat when he is tied to the 
stake. Sunahéepa did accordingly when he was tied to the stake, 
and Indra is induced by his prayers to come and set him free. 


The Mahabharata (V1. 6.) also contains an allusion to this 
story. The Mahabharata agrees with the Ramdéyana in calling 
Sunahégepa the son of Rcika, but it follows the Vedic version in 
accepting King Hariscandra instead of King Ambarisa.° The other 
incidents mentioned in the Aitareya Brahmana viz.: Visvamitra’s 
adoption of Sunahgepa as his eldest son, and his cursing of his 
fifty sons who refused to accept the primogeniture of Sunahégepa 
are also mentioned by the Mahabharata.” 

In the Purdnic literature, it is possible to find two different 
shades of opinion as regards the version of the story. While the 
Bhagavata (IX. 7) and the Devi-Bhdgavata [VII. (14-17)] follow the 
version of the Aitareya Brahmana, the Harivamsa (I. 27.) follows, 
in the main, the account given in the Ramayana when it narrates 
the story of Sunahgepa." The Visnupurdna (IV. 7.) betrays know- 
ledge of this story when it says that Sunahgepa was given by the 
gods to Visvamitra and was hence called Devardata. It also mentions 
Rohita, the son of Harigcandra.” The Vdyupurdna follows the 
Mahabharata in making Sunahgepa the son of Rcika and in alluding 
to his being the victim at Harigcandra’s sacrifice, to his later desig- 
nation of Devarata, and to Visvamitra’s grant to him of the 
primogeniture among his children.” 

Among the works in secular literature, the Manusmrti (X. 
105) alludes to the story when it says that Ajigarta incurred no 
guilt by giving up his son to be sacrificed, for he only did so that he 
may preserve himself and his family from प्रहा," Kullikabhatta 
the commentator on the Manusmrti, names the son Sunahsepa and 








8. According to GorREsIo’s text, Viévamitra taught Sunahésepa only one 
hymn—G. Gorresio—‘ Ramayana’—I. 64. (1920), pp. 248-49. 

9. Mahdbharata—(VI. 6. 7a)—p. 12. (Kumbhakonam edn.). 

10. Ibid—VI. 6.7 f. 
11. But the King mentioned here is Haridasva. 
12. Visnupurdna—IVv. 3. 
13. Vdyu-purdna—p, 331. , (Anandaérama Edn.). 
14. HAMA: सुतं हन्तुमुपासपद्बुभुक्षितः। 

न चाकिप्यत पापेन क्षुप्रतीकारमाचरन्‌ ॥ —Manusmyti—X. 105. 
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refers for his authority, to the original story found in the Bahurca- 
Braéhmana.** 

We have thus three recensions of the legend of Sunahsepa; 
the Aitareya Brahmana says that SunahSepa, the son of Ajigarta, 
was brought as a victim for the sacrifice conducted by King Haris- 
candra; the Ramayana makes Sunahgepa the son of Rcika and 2 
victim for the sacrifice arranged by King Ambarisa; and the Mahé- 
bharata, while following the Attareya Bradhmana in accepting King 
Hariscandra, follows the Ramayana in making Sunahsepa the son of 
Rcika. In his article entitled Die Sage von Sunahsepa in the 
Indische Studien, Rots takes into account the legend of Sunahégepa 
narrated in the Artareya Brahmana, the Ramayana, the Mahabharata 
the Harivamésa, the Visnupuradna and the Bhagavata,"* and concludes 
that there are two versions of the story, one of the Aitareya 
Brahmana and the other of the Rémdyana and that, of these two, 
the latter, in course of time, becomes the prevailing one." But, 
from what we have seen in the above pages, it is clear that there 
are three recensions of the legend current in Indian literature, and 
that, of these three, the Vedic verston contained in Aitareya Brah- 
mana seems to be the most popular as it is followed by not less 
than six more texts” which later attempt to narrate the story. The 
version in the Ramayana seems to be followed, at least in part, 
only by the Hartvamsa and that in the Mahabharata only by the 
Vayupuradna. There can, however, be no hesitation in agreeing 
with RotH when he says that the oldest story about Sunahsepa 
(which is contained in the Rgveda) knows only of his wonderful 
deliverance from the sacrificial stake by means of prayer to the 
various Vedic gods, and that the introduction of Visvamitra into the 
scene is of a later date.” 


15. Manusmrti with the Manvarthamuktdvali of Kullikabhatta—p. 415.— 
Ed. by ए. H. Panpya. 

16. A, WEBER—Indische Studien—II. (112-23). 

17. ‘‘Diese Opfersage geht in zwei wesentlich verschiedene Versionen 
auseinander, fiir uns in der altesten form vertreten durch das Aitareya Brahmana 
und das Ramdyana. Die letztere wird in der Folge die herrschende’’—Jbid— 
p. 121. 
18. The Nirukia (III. 4.) and the Brahmapurdna (Chap. 150 ) also betray 
knowledge of this story; the former work shows its knowledge of this story 
when it mentions Sunahsepa as an anomalous instance of a man being sold (pumso’ 
pi ityeke, Saynassepe darsandt), and the latter work epeaks of Ajigarta, the son of 
Suryavasa who, prompted by poverty not merely to sell his son but even to 
butcher him, was condemned, after death, to fall into the abyss of Hell. Though 
it is not possible to determine exactly to which of the three versions mentioned 
above these two accounts of the story belong, it can safely be said that their 
learning is more towards the Vedic version than the others. 

19. A. WEBER—Op. cit.— I]. 120. 
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Rulers of Punnata 
By 
M. Govinp Par, Manjeshwar 


The earliest mention, so far as I am aware, of Punnata, one of 
the ancient kingdoms of Karnataka, is met with in the Geography 
of Ptolemy,! a contemporary of Siro Polemaios, i. €. the Satavahana 
king Vasishtiputra इत Pulumayi (91-119 a.c.), where it is described 
as a country producing beryl. It is next mentioned as Punada in 
the Prakrit Chandravalli stone inscription? of Mayiragarma, the 
founder of the Kadamba dynasty of Banavasi, dated about 210 a.c.* 
One of the sarighas of the Digambara Jaina ascetics in Karnataka 
was called after that country as Punnata sangha, and Jinaséna, the 
author of the Jaina Harivamsa belonged to that community.* To 
judge from the description given of Punnata in the Mamballi 
copper-plates (11. 7-13), that country, which has been called there 
Pumrashtra, evidently by its Sanskrit (or Sanskritized) name, 
seems to have been a very fertile region watered by the rivers 
Kaveri and Kapini, and from the fact that in the Komaralingam 
copper-plates, in which the then ruler of Punnata is said to have 
abided in the best city of Kitthipura i. e. Kirtipura, that city would 
seem to have been its capital at least at that time. From these 
facts the ancient Punnata has been rightly identified with that 
country through which the rivers Kavéri and Kapini flow and which 
lies in the south of the Mysore state, including the present 
Heggadedévanakote taluk in it, and its capital Kirtipura is thus no 
other than the present Kittira on the Kapini river in that taluk. 
From a stone-inscription of c. 700 ५, ८.१ at Sravanabelgola,? we 
know there was also a Kittira sangha among the southern Jainas. 


So far we have only three records of the rulers of Punnata. 
From the earliest of them, the Mamballi grant,® which is neither 
dated nor complete, we know that the name of their dynasty is 
Tamrakasyapa-kula (11. 5 and 15), and that‘a king of that dynasty 


eee = ee 


1. Mc CRrINDLE’s Ancient India as Described by Ptolemy, (Calcutta, 1927) pp. 
180-181. 

2. Mysore Archaeological Report (MAR) 1929, p. 50. 

3. Fournal of Indian History (JIH) XIII, pp. 132-36. 

4. ‘Gare संघान्वये प्राप्तश्री जिनसेन सूरि fa’—yaina Siddhanta Bhaskara 
(Arrah) I, 2-3, p. 74. 

5. Epigraphia Carnatica (EC) II, No. 81. 

6. MAR, 1917, p. 33. 
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Rastravarma, son of Vishnudasa and king of Pumnré§stra i. €. 
Punnfata (11, 5 and 15), married Prajavati, a princess of the Hirita- 
kula i.e. Harita family, and begot three sons (1. 16) of whom 
Prthivipati was the eldest. The record then stops abruptly in the 
21st line in the course of the description of Prithivipati and there 
is no further writing, so that though at first sight it may appear 
doubtful whether it is his own inscription or that of a later ruler 
of his family, from the rather detailed description (11. 18-21) of 
Prtbivipati given in it, it may well be put down 35 118 own. From 
the facsimile of the record’ the 2nd akshara of the name of the 
mother of Prthivipati, read as Prajavati, seems rather to be a ना than 
जा, so that her name would appear to have been Prabhavati and not 
Prajavati. The genealogy as given in this grant is as follows :— 





Visnudasa 
Rastravarma 17. Prabhavati, princess of Harita 
[क 0 _ family 
| | | 
Prthivipati 2nd son 3rd son... ... (A) 


The next in point of time is the Basavanapura copper-plate 
grant." Though it contains no name of Punniata, there is hardly any 
doubt that it is a grant of one of the kings of Punnata, and it is 
their genealogy which it unfolds. For beginning with a certain 
king Mika (1. 1), it states that he had a son Tamrakagyapa (1. 3), 
whose son was Rajaditya (1. 4). Some generations after him (1. 5), 
there was king Rastravarma (1. 6) who married princess Prabhavati 
of the Kadamba dynasty (11. 7-9), and to them was born Skanda- 
varma (1. 18) who was the donor of the grant. Here there is the 
eponymous king ‘Tamrakagyapa, from whom obviously the family 
derived its name ‘Tamrakasyapa-kula, as is known from the 
Mamballi grant. The Rastravarma,° who married the Kadamba 
princess Prabhavati as stated in this grant, is no other than the 
Rastravarma who married the princess Prabhavati of the Harita 
family as stated in the other, for from several records? of the early 
Kadambas of Banavasi we know for certain that they were called 
Ha@ritiputras, i. €. scions of the Hariti family, while the later rulers 
of Goa as well as those of Hangal were known bya similar name 
Kadamba, and not the same name Kadamba, nor do they seem to 


ant 


7. Ibid, plate XII (opp. p. 44), IIIa, 1. 4. 
8, MAR, 1936, pp. 126-128. 
9, EC, VII Sk. 29, 66, 176, 264 etc. 


2 


310 M. ©. PAI 


have called themselves Hiritiputras. Without doubt therefore the 
genealogy recorded in the Basavanapura plates” is that of the 
Punniata kings, and it stands as follows :— 


M a 
Tamrakgsyapa 
Rajaditya 


Rastravarma m. Prabhavati of the 
Kadamba dase 


Skandavarma.....cssccosscsresecel 


Now remembering that according to the Mamballi genealogy 
A, R§astravarma was the son of Visnudiasa, and Prthivipati was 
the eldest of the three sons of Rastravarma and Prabkavati, and 
assuming for the nonce that Skandavarma was their second son, 
the genealogy of the kings as obtained from these two grants 
would be— 


Mika 
Tamrakasyapa 
Rajaditya 
V [४ 
Rastravarma m. Prabhavati of tha 
Kadamba family 
, Prthivipati Skandavarma 3rd ७०१........^...(@) 


The third and the last of their grants, viz. the Komaralingam 
copper-plate grant of Ravidatta, king of Punnata (1. 9), records 
their genealogy from Kasyapé Rastravarmd (11. 3-4) i.e. Rastravarma 
of the lineage of Kagyapa or Kasyapa, evidently alluding to his 





10. The city of Dhavajapura mentioned as the Skandhdvéra i.e. the royal 
head-quarters of the donor-king of this grant (11. 19-20), can not be identi- 
fied, unless we assume (MAR, 1936, p. 134) that because kirtz i.e. fame is often 
५९५९1०९५ as dhavala (white), it may be equated with the aforesaid Kirtipura of 
the Komaralingam plates. The witnesses to this grant (1.30) are said to be the 
‘citizens of 96000 country’ which is obviously the Ganga kingdom, otherwise known 
as Gangavadi 96000, so that the kingdom of Punnita would appear to have been 
contiguous to the Ganga kingdom. 

11. Indian Antiquary (IA), XVIII, pp. 366-68. 
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T an 


descent from Tamrakasyapa. His son was Nagadatta (11. 4-5), 
whose son Bhujamga’’ married the daughter of Sirhgavarma (1. 7 ) 
i.e. Sirhhavarma, and begot Skandavarma (1, 8) whose son Ravidatta 
was the donor of the grant (1. 11). The genealogy as given in the 
Komaralingam plates is as follows :— 


Rastravarma 
Nagadatta 
Bhujarhga m. daughter of Sirhhavarma 
Skandavarma 
0 क (D) 


We thus obtain the names of all the 3 sons of Rdastravarma, 
viz. Prthivipati (from the Mamballi grant), Skandavarma (from the 
Basavanapura grant), and Nagadatta (from the Komaralingam grant), 
and we moreover know that Prthivipati was the eldest of them. 
We have therefore to find out which of the other two sons was the 
elder brother. If we would Just remember that the usual practice 
in naming one’s children is to name the eldest one or more of them 
after one’s father’s elder brothers who were issueless, especially 
aiter those of them who were more distinguished than others, so as 
to keep their names intact in the family, and only thereafter to 
name the next child after one’s own father, the fact that Bhujarmga’s 
son was named Skandavarma evidently after BhujJamga’s uncle, and 
not 28 Nagadatta after Bhujamga’s father, suffices to argue that of 
the 2 sons of Rashtravarma, viz. Skandavarma and Niagadatta, the 
former was most likely the elder. Accordingly the final genealogy 
of these kings would be— 


cy ERE REO A Rl ee a ES 7१ 


12. From the proposed reading भुजगाधिराजः for the evidently faulty 
भुजंगाबरागः in the 7th line of this inscription (Ibid f. ०. 12), the full foot 
BUT युवतिषु नृप श्री भृजंगाधिराजः would clearly seem to be that of the 
Mandakranta metre, so that his name would be Bhujanga (and not Bhujaga), and 
since words such as Ananga, Singa (1. 7) etc. have been spelt in it as Anarga, 
Simga etc. etc., his name will likewise have to be spelt as Bhujamga and not as 
Bhujanga. 
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cae 
Tamrakasyapa 
Rajaditya 


Visnudasa 





Rastravarma m. Prabhavati of the Kadamba family 


Prthivipati © Skandavarma I Nigadatta 


Bhujarhga m. daughter of Sirnhavarma 
Skandavarma I] 


Ravidatta....cccccssscsoscscsecs (4 ००...) 


None of these three grants is dated in the Salivahana era or 
any other for that matter, nor does any of them contain the name 
of the Samvatsara of the Jovian cycle in which it was engraved. 
The Mamballi grant however is incomplete, and all the date details 
found in the Komaralingam grant are Phalgundma(va)syd(ya)m- 
Adityavaré Révati naksatré Stiryya-grahané=on the new-moon day 
of Phalguna, Sunday, under the constellation Révati and on the 
occasion of a solar eclipse, where though for one thing it is certain 
that the lunar month 15 the amanta Phalguna, and not pirnimanta, 
inasmuch as it is the new moon of only the amdnta Phalguna, and 
never that of the purnimadnta Phalguna (i. €. amdnta, Maéagha), 
which is usually combined with the constellation Revati, these 
details are of little value for settling its exact date. 

The date details of the Basavanapura grant are yet vaguer: 
Kartikamasé Suryyagrahané Sukl(r\ava@ré Punarvasu naksatré = in 
K4rttkamasa, on the occasion of a solar eclipse, Friday, under the 
constellation Punarvasu. Here Kartthdmdsé is no doubt a palpable 
clerical error for either (1) Karttka-masé=in the month of Kartika, 
or (2) Kartthamavasyayam=on the newmoon day of the month of 
Kartika, and in the latter case however the Kannada form amdse 
would seem to have been employed instead of the Sarhskrit 
amavasya, and in either case the lunar month would clearly be 
Kartika, and its lunar day, whether it has been mentioned as in the 
latter case, or not mentioned as in the former, could be no other 
than the newmoon day, as on no other day could a solar eclipse 
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ever occur. But neither the new moon day of amdnta Kartika nor 
that of pirnimdanta Kartika (i.e. amdanta Agvayuja) would ever be 
combined with the asterism Punarvasu, nor ever would there be a 
solar eclipse on the 4th or 5th lunar day of the dark half of amdnta 
Kartika, or the 6th or 7th day of the dark half of purnimanta Kartika, 
which are the only days of those months that are combined with 
that constellation. Consequently in trying to settle the chronology 
of the rulers of Punnata we shall have to find out if any of these 
names occur in the records of other kings whose dates are known 
and any definite synchronisms may thus be established with them 
and in this way at least the dates of the Punnata rulers may be 
approximately determined. 


In the Uttanir plates’ of the 20th regnal year of the Western 
Ganga king Durvinita, son of Avinita, as well as in the Mallohalli 
(No. 2) plates of his 35th year and in the Nallala plates and the 
Gummareddipura plates'® of his 40th year, he is described as 
Punnait(d\araja Skandavarma priya putriké janman = son of the 
beloved daughter of Skandavarma the king of Punnat(d)a. In order 
to find out which of the 2 Skandavarmas of Punnata was the 
maternal grand-father of Durvinita, we shall have to know first the 
regnal period of Durvinita himself. 


In my chronology of the Western Gangas" I have already shown 
that Durvinita, who made the grants recorded in the 4311319 and 
Gummareddipura plates of his 40th regnal year, came to the throne 
in 478 4. c. and made those grants in 518 ^. €. and reigned for a 
tew years longer till at least about 520 4. ९, It may be re-stated 
here in brief as follows— 


(1) Durvinita’s son was Mushkara, whose son was Srivikrama, 
and Srivikrama’s son was Bhiivikrama. The Bedirir 1268" of the 
25th regnal year of Bhivikrama are dated Salivahana Saka (S.S.) 
556, the 10th day of the bright half of Chaitra, Thursday, under the 
constellation Magha=25th March 633 a.c., so that he must have 
acceded to the throne in 608-609 a. €. If now the total length of 
the reigns of his father and grand-father, viz. Srivikrama and 
Mushkara, be supposed to be, say, 40 years, Mushkara would 

13. MAR, 1916. 

14. EC, IX, DB. 68. 

15. MAR, 1924, p. 70. 

16. Ibid, 1912, pp. 31-32. 

17. Karnatak Historical Review (KHR), II. 1. pp. 1-36; II. 2. pp. 17-26. 

18. MAR, 1925, pp. 85-87. 
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seem to have'succeeded:his ffather Durvinita in c. 568 a.c., and 
Durvinita, who reigned for more than 40 years, would seem to have 
come to the throne earlier than c. 528 a. c. 


(2) In the Humcha stone inscription’® dated 8.8. 999 Pirhgala 
samvatsara, the 2nd lunar day of the bright half of Jyésktha, 
Thursday=27th April 1077 a.c., in which the pedigree of the 
Western Gangas is given at length, there occurs a Kannada verse 
(11. 28-29) in which Durvinita is said to have defeated the Kaduvetti 
i. €, the Pallava king of 1९276101, and established his own daughter’s 
son Jayasimha-Vallabha in the kingdom of the latter’s family. The 
only Jayasimhas that are met with in South Indian history are these 
seven—(1) Jayasimha-Vallabha the grand-father of Pulikési I 
(€. 545-66) of the Chalukyas of Badami,*° (2) Dharasraya Jayasimha of 
the Gujarat branch of the same Chalukyas, and the brother of 
Pulikési II (609-54),” (3) another Dharagraya Jayasimha of the 
Gujarat branch of the same Chalukyas, and the son of Puliktsi II,” 
(4) Sarvasiddhi Jayasimha I (633-663) of the Eastern Chalukyas,’’ 
(5) Jayasimha II (696-709) of the Eastern Chalukyas,” (6) Jagadé- 
kamalla Jayasimha I (1015-1042) of the Western Chalukyas,” and 
(7) Yuvaraja Jayasimha, younger brother of Tribhuvanamalla 
Vikramaditya VI (1076-1126) of the Western Chalukyas.” It goes 
without saying that mone of these namesakes except only 
the earliest of them, viz. Jayasimmha-Vallabha, could be the grand- 
son of Durvinita, who reigned in the 6th century; and this is 
further confirmed by the fact that he alone of them is called 
Jayasimha-vallabha, as is so patent from the 5th verse in the 
Aihole inscription’ of his great-great-grandson Pulikési II—- 


राजासीज्जय्सिंह वल्लभ इति ख्यातश्चट्ुक्यान्वयः ॥ 


exactly as he is named on the Humcha stone (11. 28-29). 


19. EC, VIII, Nr. 35. 

20. Historical Inscriptions of South India (HISI), p. 334; FLeet’s Kanarese 
Dynasties (FKD), Genealogical table opp. ए. 336, and p. 342. 

21. Ibid. 

22. Ibid. 

23. HISI, p. 336. 

24. Ibid. 

25. IJbid, p. 335; FKD, genealogical table opp. ए. 428, and pp. 453-54. 

26. HISI, p. 335; FKD, genealogical table opp. p. 428, and pp. 453-54, 

27. IA, VIII, p. 237. 
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Ganga Durvinita 
daughter 
Chalukya Jayasimha-Vallabha 
ace: 


Pulikési ! 


Kirtivarma I Mangalééa 


Pulikesi II 

From their various records we know™ that Pulikési II came to 
the throne in 609 a. c., Mangal€ga ruled from 597-98 to 608 a. c., 
and Kirtivarma I from 566-67 to 597-98 a.c., so that the regnal 
periods of Pulikési I, Ranaraéga and Jayasirhha~Vallabha may be 
respectively put down approximately 28 c. 545-566, c. 530-545 and 
९. 505-530 ^. €. Accordingly Durvinita who set up his daughter’s 
son Jayasimnha~Vallabha as king on the throne of his fore-fathers, 
and as such would necessarily be his contemporary, even if for a 
few years, towards the end of his own reign, must have reigned till 
about 520 a. c., if not yet longer; and from the date details that 
are met with in his aforesaid and other records, we have shown 
that he came to the throne in 478 a. c., and was still on it when he 
made the grants mentioned in the Nallala and Gummareddipura 
plates. 

In the Gummareddipura plates (1. 30), Durvinita is described as 
ज्येष्ठातनय, and in the Mysore Archeological Report for 1912 (p. 35 
Jyéstha is explained as the proper name of his mother, which how- 
ever is simply incorrect. For Jyéstha as a proper noun is the 
name of the goddess of misfortune, misery, poverty and strife,*° 
and as such not even a beggar maid would ever be called by that 
name, let alone a princess and a queen. As a common noun on 
the other hand it means the eldest wife,*' and that is exactly what 
it stands for in this inscription. Durvinita was therefore the son 
of Avinita by his senior-most queen. 


EET नक i OOTY 


28. HISI, ए. 334. 

29. KHR, II, 1.p. 18. 

30. Sabda-kalpadruma lexicon (art. ज्येष्ठा, p. 549) where on the authority 
of Padma-purdna, Fyéshthd is said to be the goddess अलक्ष्मी (misery), who is 
दुःलदारिद्यदायिनी bestower of sorrow and poverty, and कचिवष्टमा, delighting in 
strife. 

31. MAacpoNnELL’s Skt.—Eng. dictionary, p. 103. 
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In the Malldhal]i (No. 2) plates (11. 35-37) as well as in the 
Gummareddipura plates (1. 23-24), Durvinita has been described 
as— 

(1) शीमर्कोगणि महाधिराजस्य अविनीतनाम्नः gan, (2) पुश्नाड(ट)राज 
स्कंदवमं प्रिय पुत्रिका जन्मना, (3) स्वगुरगुणानुगामिना, (4) पित्रापरसुत समाधर्जित- 
यापि लक्ष्म्या स्वयमपि प्रष्याणटिगित विपुर ages दुर्विनीतेन, 


where it is obvious that every one of these phrases refers to 
Durvinita himself and none of them to his father Avinita. These 
epithets severally mean that (1) Durvinita was the son of Avinita, 
who was the Komgani Mahadhiraja, (2) he was the son of the 
beloved daughter of king Skandavarma of Punniata, (3) he followed 
in the good qualities of his guru, and (4) his broad chest was 
embraced by the goddess of prosperity of her own accord, though 
she had been bestowed by his father on another son ( अपर सुत्त). 
Now Komgani Mahadhiraja is a well-known title of several of the 
Western Gangas, and from his many records* Avinita also is 
known to have borne it. In the 3rd epithet स्वगुर्गुणानुगामिन्‌, the 
word guru may stand for either father or preceptor,* but a com- 
parison with an analogous epithet applied to Durvinita himself in his 
Bangalore Museum plates® (1. 27), viz. ( श्रीमस्कोगणि महाधिराजस्य पुत्रेण ) 
तद्रुणानुगामिना =(by the son of Korhgani Mahadhiraja 1. €. Avinita, 
and) following in his (i. e. Avinita’s) good qualities, will at once 
convince that here however guru can only mean father, and not 
preceptor, so that स्वगुखूगुणानुगामिन्‌ will have to be rendered as 
‘ following in the good qualities of his father, 1. €. Avinita’. From 
the 4th epithet it is evident that though Durvinita was the son of 
the senior-most queen of Avinita, as we have Just seen, he was 
nevertheléss disinherited by his father, who bestowed his crown 
on another son, and Durvinita wrested it from that brother. This 
fact is thoroughly confirmed by a similar, but a more graphic and 
more detailed, statement in the Nallala plates (11. 25-26) of 
Durvinita, in which he 1s said to have caused the goddess of 
sovereignty to reside happily for ever on his own expansive breast, 


32. Cf. MAR, 1912 (p. 35): ‘Though the father Avinita had intended the 
crown for another son, the goddess of Sovereignty came of her own accord to 
Durvinita.’ But the word समावर्जित occurring in the text of the inscription, means 
‘appropriated, offered’, and not ‘intended’. 

33. e.g. Nonamamgala ( No.1) plates (EC, X, Mr. 72), Sringéri plates 
(MAR, 1916), Bangalore Residency plates (MAR, 1911), Mallohal]i (No. 1) plates 
(EC, IX, DB. 67), Mercara plates ( EC, J, Cg. 1). ॥ 

34. Tener पित्रादौ sarees । (Hemacandra’s अनेकाथसंग्रह, ५. 417). 

35, EC, IX, Bn. 141. 
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having forcibly dragged her by the hair with the might of his powerful 
arm, though she had been firmly clasped within the fold of the 
arms of his younger step-brother.*°— 


निज वेमात्रेयायुज मुज यातिगाढोपगृढां स्व सुजवरू पराक्रमेनाक्रम्य कृतकेककच्च- 
ग्रहां राज्यलक्ष्मीं स्वोरःस्थरे विपुरे नित्यसुखनिवासिनीं कृत ( वान्‌ ) 


Conclusively therefore Avinita excluded his eldest son Durvinita 
from succession and bestowed his crown on a son of one of his 
junior queens. This younger step-brother of Durvinita may have 
ruled for some years after the death of Avinita until when 
Durvinita dethroned him. Consequently it was by the force of 
arms that Durvinita wrested his succession from that younger 
step-brother and ascended the Ganga throne. 

In the Uttantr Copper-plates of the 20th year of Durvinita’s 
reign, 497 A. c., the Malldhalli (No. 2) plates of his 35th year, 
512 a. c., and the Nallala as well as the Gummareddipura plates 
of his 40th year, 518 a. c., he is not only described as the daughter's 
son of Skandavarma, king of Punnatta, but also styled as Samasta 
Pa(o)nna(nna)td)a Punndt(d)adhipati=the king of the samasta™ i. €. 
united or combined, kingdoms of 2211219 (or Ponnata or Pannada 
or Ponrida) and Punnata (or Punnada), as none of his predecessors 
is. Conclusively therefore Punnata was not included in the 
Ganga kingdom when Durvinita ascended the throne, and accord- 
ingly it must have been incorporated in the Ganga kingdom by 
himself either by conquering it from the contemporary king of 
Punnata, or by inheriting it by the dauhitra right 1. €. in right of 
his having been the daughter’s son of its king Skandavarma.** Now 
if Durvinita:who, as we have Just seen, openly declares in several 
of his inscriptions that he wrested the Ganga sovereignty from his 


36. AHTAY = descended from another mother, step-brother (MACDONELL’s 
Skt.-Eng. Dictionary, ए. 300), and अनुज = younger brother ; वेमात्रेयानुज = 
younger step-brother 

37. This adj. Samasta cannot mean all or whole here as it is understood in 
MAR 1924 (p. 71) and 1925 (pp. 91-92), but it clearly means here united or com- 
bined (MACDONELL’s Skt.-Eng. Dictionary, p. 337), as Pannata and Punnata were 
two separate kingdoms. Or does it refer to the incorporation of these in the Ganga 
kingdom and accordingly mean ‘incorporated’ in the Ganga kingdom i.e. united 
or combined with it ? 

38. Vide Manu-smrti— 


दौहित्र एव च दहेरेदपुत्रस्याखिलं धनम्‌ ।। (IX, 131), 
पौत्र दोदिन्रयालाके न विशेषोऽस्ति धमतः। (1X, 133) ; 


and Visnu-smrti quoted in the Mitadksard commentary on Ydjnyavalkya-smrti 
(VITI, 136)— 


अपुत्र पौत्र सन्ताने दौदिच्रा धनमाप्रयुः॥ 
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younger step-brother, on whom their father Avinita had bestowed 
it, had likewise conquered the kingdom of Punnata from its ruler, 
he would have certainly declared it as well in his records. Since 
however there is not a word to that effect in any of his records, 
there could be hardly any doubt that he acquired Punnata not by 
conquest, but by the right he had to its throne on his mother’s 
side, which naturally came into operation when his maternal 
grand-father or uncle died issueless and there was no other heir to 


succeed. 


In the undated Kulagina plates® the Ganga king Sivakumara, 
also known as Sivamara I, who was most likely a cousin (and not a 
full) brother® of Bhiivikrama, the great-grand-son, as we have seen, 
of Durvinita, and the donor as well of the afore-named Bedirir 
grant of 633 ^. c., Durvinita is spoken of as king also of samasta 
Pandata Punnata i.e. the united or incorporated kingdoms of 
Pinata and Punnata, which title however is not coupled with the 
name of any of the ancestors of Durvinita, whence also it follows 
that Durvinita was the first Ganga king to rule over Panita and 
Punnata. Besides the application of that title in the same plates to 
Bhivikrama and Sivakumara as well tends to argue that those 
territories were still included within the Ganga kingdom as far at 
least as the latter half of the 7th century in the reign of 


Sivakumara.* 


In the Bangalore Museum plates of the 3rd year of the reign of 
Durvinita, 481 A. c., he is neither styled king of Punnata nor even 
spoken of as the daughter's son of Skandavarma of Punnata as in 
his Uttanir plates of 497 a. c. and other yet later records, as we 
have seen, whence it is manifest that he had not yet acquired 
Punnata in 481 ^. ९.) but came into its possession at sometime 
between 481 and 497 a. c. The non-mention of Durvinita’s 
relationship with Skandavarma in the Bangalore Museum plates may 
be explained as perhaps quite pertinent when he had not yet 
added Skandavarma’s kingdom to his own, and its pointed mention 


39. MAR, 1925, pp. 90-91. 


40. KAR, 11, 2, pp. 21-23. 
41. When sometime later on the Ganga kingdom was under the Rastrakatas, 


Ranavaloka Kambaraja, brother of the Rastrakita king Gédvinda JII (791-815) 
made a grant from the Ganga capital Talakad which is recorded in the Badana- 
guppe plates (MAR, 1927, pp. 112-15) of 8. 3. (7)30 full-moon day of Kartika 
combined with the asterism ROhini, Monday = 6th November 808 a.c. Since in 
this inscription the village granted is said to have been situated in ‘ Punndda 
Edenadu Vishaya’ i.e. the Punnada and Edenadu country. Punndta would seem to 
have been still included in ihe Ganga dominions in the 9th century. 
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in his later inscriptions as quite appropriate when he had already 
added Punnita to the Ganga kingdom and had thus become king of 
his maternal kingdom as well. But the conspicuous absence of 
any reference whatsoever in this later records to the war, if any, he 
had to wage in order to obtain Punnata, can not be otherwise 
explained except as due to the fact that he did not conquer 
Punnata but came into its possession in a peaceful way, which 
having regard to his relationship with Skandavarma, so specifically 
mentioned in them, could not be any other than that of rightful 
inheritance, as otherwise there was hardly any need to repeat that 
relationship in only those later records when he had become the 
king of Punnata as well. Undoubtedly therefore Durvinita inherited 
Punnata by the right he had to its throne on his mother’s side, 
and he must have incorported it in the Ganga kingdom when its 
last king, who would evidently be his maternal grandfather or 
uncle, died issueless and the throne fell vacant. It is not unlikely 
that Ravidatta, whose is the last name in the above Punnata 
Genealogy E, was also the last of the rulers of Punnata, and it was 
from him therefore that Durvinita inherited that kingdom. It 
thence follows that it was Ravidatta’s father Skandavarma IJ, and 
not his much earlier namesake Skandavarma I, who was the 
maternal grandfather of Durvinita. 


Rastravarma 
Prthivipati Skandavarma 1 Nagadatta 
Bhujarhga 
Skandavarma I] 
Ganga Avinita m. daughter Ravidatta 


Ganga Durvinita 


We have seen that the Komaralingam plates of Ravidatta are 
vaguely dated as Sunday, the new-moon day Pkalguna under the 
constellation Révati, on the occasion of a solar eclipse, and we have 
said that since it is the new-moon day of amdnta Phalguna, and 
never of the Purnimanta Phalguna (i.e. amdnta Miagha), which is 
usually combined with Révati, the lunar month mentioned in these 
plates is assuredly amdnta Phalguna. Now between the solar 
eclipses on Sunday the 3rd March 295 a.c. and Sunday the 24th 
February 491 A. c., both of which occurred on the new-moon day 
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of amanta Phalguna, there was no other on that lunar day which 
was also coupled with a Sunday, nor any other again until that of 
Sunday the 9th March 620 a. c.; and since Punnata was incorporated 
in the Ganga kingdom between 481 and 497 a. c., as we have just 
seen, there is hardly any doubt that the solar eclipse mentioned in 
the Komaralingam plates is the annular eclipse of Sunday the 24th 
February 491 a. c.,* to which date therefore the plates will have to 
be duly assigned. 


Durvinita, as we have seen, came to the throne in 478 4, ९., 
and ruled for more than 40 years. Accordingly he may be presumed 
to have been born on this side of 440 a. c., and consequently his 
maternal grand-father Skandavarma II would seem to have been 
born not later than 400 a. c., and Bhujarhga, the father of 
Skandavarma ITI, not later than 375 a.c. Now according to the 
Komaralingam plates Bhujarhga is known to have married the 
daughter of a certain Simhavarma, but of which dynasty we are not 
told. The only Simhavarmas, whose dates would answer to the 
period in question, are these four, viz. (1) Kadamba prince 
Simhavarma, son of the Kadamba king Vishnuvarma (349 353 a. c.), 
(2) Ganga king (Tadamgala) Madhava II, also called Simhavarma 
(349-403), (3) Pallava king Sirhhavarma II (364-389) and (4) another 
Pallava king Simhavarma III (437-472). The last of these, however, 
viz. Pallava Sirhhavarma III, may well be dismissed as it is not 
likely that he can have heen born much earlier than 400 4. c., and 
he could hardly therefore be the father-in-law of Bhujamhga, who 
was born not later than 375 A.c., and whose grandson Ravidatta 
must have commenced to rule earlier than 491 A. c. 


Kadamba Sirmhavarma** was the son of the Kadamba king 
Vishnuvarma (349-53) and father of the Kadamba king Krishna- 
varma JA (422-c. 450 or 455 a. c.). He himself never ruled as king. 
In a number of Ganga records,“ the Ganga king Avinita, son of 
(Tadarhngala) Madhava II and father of Durvinita, is stated to have 
been the sister's son of Kadamba king Krishnavarma II— 


42. The authenticity of this record can not be questioned because this 
eclipse was invisible, inasmuch as the mention of invisible eclipses also is met 
with in even later inscriptions of doubtless authenticity ; e.g. (1) Haidarabad 
grant of Pulikési II (FKD, p. 356), (2) Wani grant of Govinda III (Ibid, ए. 398), 
(3) Radhanpur grant of Govinda III (Ibid) p. 398) etc. 

43. FIH, XIII, pp. 158-161, 

44. E.g. Bangalore Residency plates (MAR, 1911), Kodumjeruvu plates 
(MAR, 1924) and Malldhalli (No. 1) plates (EC, XI, DB, 67) of Avinita; all the 
aforenamed plates of Durvinita ; the aforesaid Bedirir plates of Bhiivikrama, and 
the Kujagana plates of Sivakumara etc. 
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aera gee गमस्तिमाषिनः finest महाधिराजस्थ = fire 
भागिनेयः ।- 
so that he was evidently the daughters son of Kadamba 
Sithhavarma. If then Bhujathga had married another daughter of 
this Sirhhavarma, Bhujarhga’s son Skandavarma IJ and Avinita 
would be sisters’ sons i. e. cousin-brothers— 





Kadamba 
Simhavarma 
Ganga | 
Madhava II m. daughter daughter m. Bhujarnga 
| of Punnita 
Avinita Skandavarma IT 


and the daughter of Skandavarma II would be a niece of Avinita, 
whom in that case he could never marry. But we know that 
Durvinita was the daughter’s son of Skandavarma II, or in other 
words Avinita did marry the daughter of Skandavarma II. Clearly 
therefore it was not Kadamba Sirhhavarma who was the father-in- 
law of Bhujarhga. 

From the Chikuttir plates,* the Ganga king (Tadamgala) 
Madhava II (349-403) appears to have been also known as Sirhha- 
varma*, If Bhujanga had married the daughter of?this Simhavarma— 


Ganga Madhava IT 


altas 
Simhavarma 
|| = | 
Bhujahga m. daughter Ganga 
of Punniata | Avinita 


Skandavarma II 
daughter 


Skandavarma II would be the sister’s son, and his daughter the 
grand-niece, of Avinita who in that case too could never be her hus- 
band, so that this Sirhhavarma as well may be dismissed. 

We are thus left with only one Simhavarma, 1. e. the Pallava 
king Simhavarma II (364-389), who would thus seem to have been 
the father-in-law of Bhujarhga. Bearing in mind that his great grand- 
son, the Pallava king Simhavishnu (472-520), was a contemporary of 


45. MAR, 1924, pp. 79-80. 
46. KHR, II. 1. pp. 5-6. 
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the Ganga king Durvinita (478-c, 520), and assigning their respec- 
tive regnal periods, which we have settled elsewhere, ^ to these 
Pallava and Ganga relations of the kings of Punnata, their mutual 
relationship may be represented as follows— 





Rastravarma Pallava 
of Punnata Simhavarma IT 364-89 
Nagadatta 
Bhujarhga m. daughter Pallava 
Visnugopa IT 
Ganga Skandavarma II 389-414 
Madhava IJ 349-403 
| _ ॥ _ Pallava 
| | | Sirhhavarma III 
Ganga Avinita m. daughter Ravidatta 437-472 
417-468 or 473 | | 
Ganga Durvinita Pallava 
478-c. 520 Simhavishnu 
472-520 


We have been told in the Basavanapura plates that Prabhavati 
the wife of Rashtravarma, the grand-father of Bhujarhga, was a 
princess of the Kadamba family, and we have seen that she sprang 
from the early Kadambas of Banavasi. From an inscription on the 
left jamb of the doorway of the Pranavésvara temple at Talagunda” 


उदितोदित कैकेय महाकुलगप्रसूता एषा प्रभावती राज्ञी विख्यात कदम्बकुरोद्‌ भूतस्य 
श्रीमुगेशवम्मं धम्मेमहाराज प्रियभाय्यां या oft रचिवम्मे धम्ममहाराज माता-- 


we know that the name of the queen consort of the Kadamba king 
Mrigésavarma and queen-mother of Ravivarma, was Prabhavati, and 
according to the time-honoured custom of naming one’s daughter 
after one’s mother, the name of Ravivarma’s daughter also would be 
the same as that of his mother, Prabhavati, and in all likelihood it 1s 
this Prabhavati, the daughter of the Kadamba king Ravivarma, who 
was the wife of Rastravarma of Punnata. Elsewhere’ we have found 
out that Kadamba Mrgégavarma ruled from 303 to 323, his son Ravi- 
varma from 353 to 397 and Ravivarma’s son Harivarma from 397 to 
421 ^. €. 


47. Avantisundari-kathd, pp. 4-6, and Avdntisundari-kathaésdéra, 1. vv. 13 and 
26 (pp. 2-3). 

48. KHR, II. 2. p. 25 ; fournal of the Andhra Historical Research Society, VII, 
pp. 147~158, VIII, pp. 1-2. 

49. MAR, 1911, pp. 33 and 35. 

50. $¥IH, XIII, pp. 145-157 and 165. 
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Kadamba 
Mrgégavarma m. Prabhavati 
303-323 | (Kaikéya princess) 


aie स 353-397 

< J 

arivarma 
Rastravarma m. Prabhavati 397-421 
of Punniata | (Kadamba princess) 

| | 
Prthivipati Skandavarma I Nagadatta 
BhujJamga 


Since thus Rashtravarma would be evidently a contemporary of 
his father-in-law Kadamba Ravivarma, his reign would naturally fall, 
though perhaps a little later, in the same latter half of the 4th 
century, and the successive reigns of his three sons, Prthvipati, 
Skandavarma I and Nagadatta, would consequently fall in the first 
half of the next. The reign of Nagadatta however, if at all he 
reigned, would be rather very short, in that he succeeded to the 
throne after the demise of his two elder brothers, both of whom are 
known to have ruled, as is apparent from their respective records. 
Nor for the same reason would the reign of his son Bhujarhga be much 
longer, so that it may well be presumed to have ended by the 
middle of the 5th century. His son Skandavarma II was the father- 
in-law of the Ganga king Avinita, and some and several years of 
their reigns would naturally be synchronous. 

Now from the obvious statements in the inscriptions of the 
Ganga king Aviniita, such as— 

(1) जननी देवताङ्क पय्यंङ्तरू समधिगत राञ्यविभवविरास :*', (2) जननी 
देवताङ्क पर्य्यङ्क एवाधिगत राज्याभिषेकः, and (3) हेशवकालावाक्त राज्याभिषेकः:४:- 
he seems to have either lost his father while he was yet a baby, or 
had a pasthumous birth, so that he was crowned, i. e. proclaimed 
king, while he was still lying in his mother’s lap.** Besides from 
his own records we have further found out that he must have begun 
to rule in 417-18 a. c., when he was not more than 16 or 17 years 
of age, and from those of his son Durvinita, who, as we have just 
seen, deposed his younger step-brother enthroned by their father 





51. EC, X, Mr. 72; Sringeri plates (MAR, 1916). 
52. Kodurhjeruvu plates (AZAR, 1924). 

53. Bangalore Residency plates (MAR, 1916). 

54. KHR, II. 1. p. 23. 

55. ibid, pp. 19 and 23. 
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Avinita and ascended the Ganga throne, we have also inferred®® that 
the reign of Avinita must have come to an end between c. 468 and 
473 a. c., so that Avinita would surely seem to have had a rather 
long reign of more than 50 years from 417-18 a. c. to somewhere 
between 468 and 473 4. c. 


We have seen that the daughter of Skandavarma IT i. €, the 
mother of Durvinita was the seniormost queen of Avinita, and 
though on that account Skandavarma II would necessarily be older 
than his son-in-law, he cannot perhaps have begun to rule earlier 
than Avinita, whose regnal career began at such an unusually early 
age, but a number of years of their respective reigns would certainly 
synchronize. Consequently the regnal period of Skandavarma II 
may approximately be set down as c. 440-470 A. c. 


With regard to the date details of the Basavanapusa plates of 
Skandavarma I, viz. Kdrtikamasé Siryya-grahané Sukl(r)a-varé 
Punarvasu-naksatré we have said that the week day is clearly Friday, 
the lunar month is no doubt either the amdnta or piirnimanta Kartika, 
and the lunar day is the newmoon day of that month on which 
besides these was a solar eclipse, and also that the said new-moon 
day, whether of amdnta or piirnimanta Kartika, could hardly ever be 
combined with the constellation Punarvasu, so that in calculating 
the corresponding English date of this record, this astral detail, 
which is thus simply incorrect, will have to be left out of account. 


Now in the inscriptions of the Western Gangas, who were next- 
door neighbours of these kings of Punnata, though a large number 
are no doubt dated according to the amdnta system of the lunar 
months, there are yet afew however, which are dated under the 
pirnimdanta system. For example, there is the Ganga stone inscrip- 
tion at Padagir,*” dated on the occasion a solar eclipse in 8. 8. 907 
Batthiva (i. €. Parthiva) samvatsara the new-moon day of Magha, 
Sthiravara (i. €. Saturday). Calculated for the new-moon day of 
amanta Magha, these details answer to Thursday the 11th February 
986 A. C., on which however there was no solar eclipse, whereas 
worked out for the new-moon day of piurnimanta Magha (i.e. amanta 
Paushya), they correspond to Wednesday the 13th January 986 A. ©. 
on which there was a total eclipse of the sun, so that it need hardly 
be said that the lunar month mentioned in this record 15 purnimanta, 
and not amanta, Magha. If in the 10th century, inscriptions were 
still dated in the purnimanta system, which however is now scarcely 





56. Ibid, IT. 2: pp. 24-25. 
57. MAR, 1934, pp. 173-174. 
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met with in Karnataka, it is not improbable that many more were so 
dated in the yet earlier 5th century, which we are here dealing with. 
Accordingly the lunar Kartika mentioned in the Basavanapura plates 
might as well be pirnimdanta Kartika as amanta, Punarvasu however 
would never occur on either of those newmoon days as we have 
already said, and its erroneous mention in these plates would 
be readily condoned, if it is remembered that such and similar 
mistakes in the dating of inscriptions are often met with .in ancient 
epigraphs. For instance, in determining the equivalent date of 
the Padagur inscription, we have just seen that the new-moon day 
of neither the amdnta nor the purnimdnta Magha fell on a Saturday 
as has been so definitely recorded in it. When thus even the so 
familiar week-day is misnamed in an epigraph of the 10th century, 
what wonder the far less familiar name of the constellation 
is wrongly put down in an inscription of the much earlier 
Sthicentury ? 


In the first half of the 5th century, to which the reign of 
Skandavarma I may well be assigned, there occurred only three solar 
eclipses on the new-moon days of amdnta or pirnimdnta Kartika, 
which were also Fridays, viz. (1) a visible annular eclipse on Friday 
the 10th October 413 a. c., which was the newmoon day of 
purnimanta Kirtika (i. €, amanta Agvayuja), (2) an invisible annular 
eclipse on Friday the 11th November 421 A. c., which was the new- 
moon day of amdnta Kartika, and (3) a visible annular eclipse on 
Friday the 29th September 433 A. C., which was the newmoon day 
of pirnimanta Kartika. Now we have assigned the accession of 
Skandavarma II to c. 440 A. c., and have also said that the reign of 
Nagadatta would be very short, and that of his son Bhujamga not 
much longer. ‘Accordingly if the total number of the regnal 
years of those father and son be supposed to be 20, Nagadatta’s 
elder brother and immediate predecessor Skandavarma I would 
seem to have died in c. 420, in which case the eclipse men- 
tioned in his Basavanapura plates would be that of 413 a.c. If on 
the other hand the regnal periods of those father and son would not 
exceed 15 years, the death of Skandavarma I and the accession of 
Nagadatta would allot themselves to c. 425 A. c., in which case how- 
ever that eclipse might as well be the eclipse of 413 a. c., as of 421 
A.C. In any case the last of the above three eclipses, viz. that of 
433 A. C., may easily be dismissed, and of the other two, the earlier 
1.6. the eclipse of Friday the 10th October 413 a. c., may well be 
accepted as perhaps the more probable, and the Basavanapura plates 
may be assigned to that date. 
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The final genealogy of these kings of Punniata, with their seve- 
ral approximate regnal periods, would then stand as follows— 


Mika 
Tamrakagyapa 
Rajaditya 
Vignudasa 340-365 
es 365-390 


| | | 
Prthivipati Skandavarma I Nagadatta 420-425 


390-400 400-420 
Bhujathga 425-440 
Skandavarma II 440—470 
Ravidatta 470-495 
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A Few Hitherto Undetected Haplologies 
in Old Indo-Aryan 
By 
MANILAL PATEL, Bombay 


When a phoneme or a group of phonemes recurs within a 
word (or, at times within a sentence), one occurrence together with 
the intervening sounds, sometimes drops out : this typical phonetic 
change is known as Haplology. Several occurrences of haplology 
in Old Indo-Aryan have already been detected by various Vedic 
scholars, €. g. (i) J. WACKERNAGEL: ^" 41. avrk’’ in Kuhns Zett- 
schrift, vol. XL, pp. 544 ff., wherein he considers avrk in AV. XIII, 
2, 9 ४० be a haplology for avrkta; (ii) K. Getpner: ‘‘ Uber die 
Worthaplologie im Rigveda”’ in Festschrift Kaegi (1919), pp. 102 ff., 
wherein he points out the haplological occurrences in RV. I, 
26,9; 61, 7; 143, 3; II, 1,5; III, 36,7; IV, 8,8; V, 1, 8; 75, 
7; VI, 23, 9. 24,9; VII, 6,1; VIII, 51,9; and X, 8,9; (iii) A. 
MEILLET: “‘ Le datif védique avi rate’’ in BSL. XXI, 21, wherein 
he suggests avtrate for *avi'ratate (iv) M. BLOOMFIELD : ‘‘ Contribu- 
tions to the interpretation of the Veda-VII’’ in the Am7Ph., 
Vol. XVII, pp. 412 ff., wherein he discusses, among other things, 
ruja'nah (RV. 1, 32, 6) and suggests it to be 2 haplology for ruja’na 
+ nds. See also J. WACKERNAGEL: ‘‘ Vergessene Wortdeutungen’”’ 
in IF., Vol. XLV, pp. 327 ff., and J. Zupaty’: ‘* Haplologie im 
Satzzusammenhang’”’ in 77. Vol. XXIII, pp. 161 ff. 

In the following lines 1 mention a few more haplological occur- 
rences in Old Indo-Aryan, which have remained so far undetected. 
They came to my notice during the course of my studies in the 
text of the Reveda. 

(i) 

RV. ४, 23, 4ab reads sa hi sma vtSvdcarsanir abhimati 54/00 
dadhe. Here the words abhimati sdho, as they are, would make no 
intelligible sense. I suggest, this is a haplological occurrence : 
abhimati sdho for abhimdtiséhdm sdha and translate =^ For, he, 
the beloved of all people, possesses the strength which defies 
enemies’’. The word abhimatisahd- adj. is found occurring in RV. 
>) 83, 4; 128, 7; besides the more common abhimattsah- ad). 

(11) 

The last pada of RV. VI, 19, 5, contains samudré nd sindhavo 

ya'damanah. Now in view of a similar occurrenee samudréna 
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stndhavo ya damanah in 111, 36, 7a, 1 suggest that VI, 19, 5d isa 
haplology for samudréna nd:sindhavo ya damanaéh ; the drop of ga 
may be due to the following comparative particle nd; and samudré 
may have been kept as it is owing to the proceeding asmin. Or, the 
metrical exigency may have claimed the drop of za. 

(iii) 

RV. IX, 82, 4 begins : jayéva patyavddhi séva mamhdse. The 
word séva, though vocative, has been accented 1 I suspect it is a 
word-haplology for sevahk seva, which may perhaps be the cause of 
the accentuation of séva. The pada then may be translated: ^" [प 
an affectionate manner just like a wife towards her husband, even 
so, O Affectionate One, thou devotest thyself willingly.’’ For this 
simile one may compare RV. X, 34, 2 and 85, 37 (in both these 
latter the word Siva is used ). 

(iv) 

The?last pada of RV. X, 3, 4 : ९211250 ya'mann aktdvas cikitre 
may! be translated ‘‘ His rays have appeared as dark at the 
arrival.....’ Now the question arises, ‘‘ at the arrival of what?’’. 
Therefore I think after yd'man we have to supply aktchk ‘of the 
night’; only then is the nom. akidvah in order. This is therefore 
a case of word-haplology. The idea is, the rays of the day-sun 
change themselves into shadows by night. 

(v) 

Lastly a question concerning the word sddanak in RV. VII, 33, 
12ab : sé praketa ubhdyasya pravidvant sahdsradadna utd va sddanah. 
The sense of sddanah after sahdsradanah is not very clear unless we 
take it to mean “ one who always grants presents’’. In that case, 
sddanah is not a haplology for sada'ddnah ? 


A Forgotten Naval Treaty 
Between the English and Raja Sambh§aji’s’ 
Governor of Malwan 1739 
By 
A. ©. Pawar, Kolhapur 


The first treaty between the English and the rulers of Kolhapur 
(the younger branch of Shivaji’s descendants) mentioned by 
AITCHISON in his Treaties, Engagements and Sanads (3rd ed., 
Vol. VIII) is that of Jan. 12, 1766. This was not in fact the first 
treaty between Bombay and Kolhapur. There was an earlier treaty 
negotiated and concluded by Shivaji Shankar Pant, Raja Samhhaji’s 
naval commandant and governor of Malwan, with the President 
and Governor of Bombay. This was atreaty of “firm peace and 
friendship ’’ between the two contracting parties, and it chiefly 
aimed at securing safe passage for the English ‘“‘war and 
merchandise vessels’’ in their movements up and down the 
western coast. The treaty was made in Bombay on Nov. 25, 1739. 
A brief account of the causes and the conclusion of this treaty is 
attempted here. 


Malwan,? a sea-fortress belonging to Sambhaji, was quite an 
important port at the time when the treaty was concluded. The 
‘“ Malwans’’, mentioned in the treaty, were the subjects of the 
Raja and they inhabited the ‘‘Island’’ of Malwan. Like other 
seamen of the coast they with their Grabs and Gallavats—large and 
small war vessels—made it difficult for foreigners to navigate in 
their waters without their pass or permit. The English Factory at 
Bombay was at this time endeavouring to build such a naval force 
as would enable them to curb, and if possible to destroy, the 
menacing power of the Angrias. Kanhoji*’ Angria and his succes- 





1, Sambhaji, the son of Rajéram and the grandson of Shivaji, was born on 
June 20, 1698. In 1714 he was seated on the gddi of Kolhapur and ruled till his 
death on Dec. 18, 1760. It was during Sambhaji’s reign that the Maratha King- 
dom was divided between him and his cousin, Shahu, by the famous Treaty of 
Varna which was concluded on April 13, 1731. 


2. In the treaty Malwan is described by its other name Sindhudurgh. 
Malwan is 210 प). south of Bombay. The town and the fort of Malwan were for 
long part of Kolhapur territory, but the place is now included in Ratnagiri 
district (Bombay Presidency). 

3. Shivaji the founder of the Maratha kingdom was also the founder of the 
Maratha navy. It was, however, during the life-time of Kanhoji Angria, the 
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sors were, one and all, enemies of the English. In 1739, when the 
Bombay-Kolhapur treaty was made, Sambhaji Angria was the 
Sarkhel (admiral) of the Maratha fleet. One of the causes which 
induced the Governor and Council of Bombay to enter into treaty 
relations with the government of Malwan was that they believed 
they ^" may possibly benefit by cultivating an alliance with them 
against Sambhaji’’.* It will, however, be shown below that there 
was no ground for the English to expect that the Raja of Kolhapur 
and his governor of Malwan would do anything detrimental to the 
interest of the Angria. 


The immediate cause for setting on foot the negotiations for 
the treaty was, however, different. The Anglesea, an Europe ship 
of the Company, met with an accident on July 22, 1738 and was 
wrecked near the coast of Malwan. Fifty-eight members of the 
crew, including the captain, were drowned ; sixty-nine were driven 
ashore and saved. ‘These latter were made prisoners by the 
governor of Malwan and kept in the fort. Whatever cargo of the 
ship was saved was seized and appropriated by the governor on the 
ground that all wreckage along the shore of his country belonged 
to him.’ 


The imprisonment of the wrecked sailors was perhaps un- 
justifiable, but there was a cause for it. Lately the English had 
captured a Grab of Sambhaji Angria. We do not know the parti- 
culars of this Grab, but very likely it was the one whose capture is 
referred to in the Consultation of Dec. 20, 1736. ‘‘ The President’’, 
runs the Consultation, *‘ acquaints the Board that last night he 
received advices that our cruisers had met the enemy’s i.e. 
Sambhiaji’s fleet at a place called Baccanore, a little to the north- 
ward of Mangalore, and had had the good fortune to take one 
Grab.’’® It appears that this was a valuable prize and some 
important persons fell into the hands of the:English. For, a later 
entry (Dec. 4) reads, ^" Ordered that the two Subadars taken in 
Angria.s Grab be confined without irons and that they have a full 








admiral of King Shahu, that it became the first-class sea power along the western 
coast. Kanhoji died on June 13, 1729. His eldest son Shekhoji succeeded him, 
but he did not live long. He died on Aug. 28, 1733. Shekhoji was followed by 
Sambhaji during whose time family quarrels resulted in the division and weaken- 
ing of the Maratha navy. Sambhaji died on Dec. 12, 1741. Tulaji, his younger 
brother, succeeded him. It was during Tulaji’s regime that the Peshwa Balaji 
Bajirao helped the English in destroying the power of the Angrias (1755-6). 

4. Bom. Pub. Consultations, Range 341, Vol. 10, of Dec. 3, 1739. 

5. Idem Vol. 9 pp. 371-2. 

6. Idem Vol. 8, p. 465. 
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allowance‘of provisions and that the rest of the prisoners be put in 
iron and employed on the works with such allowance of provisions 
as is necessary for their subsistence.’’* Sambhaji was at this time 
enjoying the favour’ of the King of Kolhapur. He, therefore, 
succeeded in prevailing upon the King. An order was sent to the 
governor of Malwan for detaining the shipwrecked sailors of the 
4726025९ till Sambhaji’s own grab and men were released by the 
English. It was, furthermore, decided by Raja Sambhaji that, if 
possible, a permanent peace should be established between him and 
the English. With these objectives in mind, Shivaji Shankar, the 
Killedar of Malwan, wrote the following letter to John Horne, the 
Governor of Bombay. 


Translate of a letter of Sevajee Sunchar (Shivaji Shankar) 
Governor of the Fort of Sundarook’ wrote in Gentoo” and bearing 
date the 3181 October 1738. 


Your Excellency will I hope be pleased to honour me with 
your correspondence after such a discontinuance of your letters as 
is not consistent with our friendship. The renewal of our commerce 
of writing will give me great pleasure. A ship of your Excellency’s 
has been by stress of weather driven on the Bar at the entrance of 
our Port where she was lost. Part of the men was drowned, part 
was saved and got ashore in our territories, whom we duly took 
care of and kept here. On this occasion I wrote a letter of advice 
to the most excellent our Raja Chatterputtee (Chhatrapati) and 
received an answer in which he ordered me to write your 
Excellency that Sambajee (Sambhaji) Angria is a servant of his 
State (or vassal) and that therefore you should please to restore the 
grab belonging to Sambhajee with all her men which was taken by 
your Excellency’s fleet and that your Excellency may likewise 


7. Idem Entry for Friday, the 24th Dec. 1736, 

8. The relations between the Angrias and the kings of Kolhapur were not 
always cordial. Thus, for example, we find that Raja Sambhaji entered into a 
treaty with the Portuguese on March 12, 1716. Its very first clause was as 
follows :—‘‘Sambhaji Raja will wage by land and by sea war against the Angria 
to take from him all the fortresses he holds asa rebel chief on the coast of the 
North, particularly the fortress of Griem (Gheria or Vijayadurg) which belongs 
to the said Sambhaji, and for effecting this object the (Portuguese) State will 
assist him with Men-O’-War’’. 

(Biker, Tratados Vol. VI, pp. 2-4). See also New India Antiquary Vol. 1, 
No. 2, pp. 120—21. 

9. Sindudurg i.e., Malwan. 

10. Gentoo here stands for Marathi. The letter must have been written in 
the Modi script which was the common medium of written communications by 
the Marathas. 
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maintain a friendly treatment at sea of the vessels belonging to our 
jurisdiction of Sinapur(?) according to our ancient correspondence. 
Therefore in obedience to the Rajah’s order I write this to your 
Excellency and hope that on a mature consideration of this pro- 
posal, you will please to dispatch me a direct answer for me to 
depend on with certainty that our friendship shall henceforward 
meet with due teturn. In respect of which we shall be ready to 
shew ours in the delivering up your people that are Prisoners here, 
concerning which Mr. John Parson writes now to your Excellency 
by whom you may be fuller informed. I likewise write to Mr. John 
Taylor, Savajee’ Daram Sett, Biccu Sinay,? Soyrah Dalvy,'? who 
will apprise your Excellency thereof. Your Excellency will I hope 
see fitting to preserve a friendship with me; and with this I 
conclude without enlarging further." 


John Parson, to whose letter :the Killedar refers, was the 
Second Mate of the lost ship. He was one of the prisoners at 
Malwan, and, being either prevailed upon or out of his own accord, 
he wrote a letter to the Governor of Bombay on Nov. 4, 1738. He 
gave a detailed account of the loss of the ship and the mishap that 
fell on the survivors who, in the beginning, were 69 but who, on 
the day the letter was written, were only 51.% Parson having 
studied the situation thoroughly suggested to the Governor of 
Bombay, ‘‘I believe if your Hon. was to send a fleet of Ships and 
Gallivats to come to an anchor off this Island (1. €. Malwan) anda 
proper person to speak to the Governor, we should be let go on 
very easy terms, they seeming very doubtful of the consequences 
that may attend our being detained here...their force here is of 


little consequence.’ 


The letters from Malwan were carried to Bombay by two 
officers off the late ship, Robert Misenor, the Third Mate and 
Archibald Gilchrist, the Surgeon. They were released on parole 
and were picked up by the English ship Nassau at Goa. The two 
letters formed the subject of discussion in the Council meeting 
held on Dec. 9, 1738. After reading both letters, the President 
significantly added, “‘ It appears the Malwans are far from being 
desirous to detain our people, but that the Killedar is influenced 


11. Shivaji Dharm Shet was the Company’s broker. 
12, Biku Shenavi, a merchant. 

13. Suryaji (?) Dalavi. Who was he? 

14. Bom. Pub. Con. Vol. 9, pp. 372-3. 

15. Some of the others had died, some escaped. 

16. Bom. Pub. Con. Vol. 9, pp. 371-2. 
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by Sambhajee Angria.’’’” It was desided by the Council that the 
President should write back to both the Killedar and his master, 
Raja Sambhaji. Both letters refer to the same subject, but they 
are equally important. Hence they may be given here. 

The President’s letter to Sambhaji Raja dated the 14th Dec. 
1738, was as follows :— 

‘Your Governor of Sundarook fort (Savajee Sunchar) has 
wrote mea letter (as he intimates) by your Excellency’s order 
concerning an English ship driven by stress of weather ashore and 
lost in your dominions and part of her people which were saved 
being detained Prisoners against all laws divine and humane. Your 
Excellency knows they were not taken in war or in any state of 
hostility with you. 

The proposals made on your part for release of these ship- 
wreckt people are that I should deliver up a grab and her people 
belonging to Sambajee Angria, who is stiled your vassal and that a 
peace should be settled between our Governments. 


This is the first time that I have heard of Sambajee Angria 
being a servant of your State. He always called himself to us a 
servant of the Sou* Rajah’s. Your Excellency will not I hope 
espouse the party of one who is openly usurping the power and 
the command of the whole coast to the ruin and destruction of his 
neighbours whose common interest it plainly is to curb and keep 
him down. 

The case of our people detained in your territories and that of 
the Grab and her people is widely different. The Grab was taken 
in open War by our fleet. Our people by the accident of a storm 
came into your hands and ought to have been immediately released. 
I demand it then in a friendly manner and on your compliance 
therewith and sending a person here to settle the terms and condi- 
tions of a peace betwixt our two Governments your Excellency 
may be assured that we are as ready to make returns of friendship 
as of enmity. Ihave wrote more fully to Savajee Sunchar and 
therefore do not enlarge 11616. ` 

The President’s letter to Shivaji Shankar dated the 14th 
December 1738 :— 

^ I have received your letter dated the 318४ Oct. 1738, the 
containts (contents) of which have been duly explained to me and 
after due consideration of them J return you this answer thereto. 





17, Idem pp. 369-70. 
18. Shahu, King of Satara. 
19. Bom. Pub. Con. Vol. 9, p, 373. 
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You beg with expressions of a desire that a good correspon- 
dence should be established betwixt this Government and that of 
your Country. Whenever in effects you will begin to show the 
reality of this profession I shall on my part give you suitable 
satisfaction. 


You advise me that a ship belonging to our nation was ship- 
wrecked in your country, that you have detained the people that 
were saved out of her, that you have the Rajah’s order to propose 
to me the delivery and release of these people on the terms of 
restoring a Grab belonging to Sambajee Angria (who you say is the 
vassal of the Rajah’s) with all her men who were taken in by our 
fleet, and the settling a peace betwixt our Governments. 


To all which I answer that Iam surprised that in a matter of 
this consequence the Rajah himself did not write me. However 
as I do not know the reasons of this omission I write him on this 
occasion. | 

That the persons driven ashore were entitled to all civil and 
humane treatment as they were not taken in war or a state of 
hostility with you and the laws of the country forbid the robbing 
persons of their liberty who fall into your hands by such an 
accident. 

The Grab you demand restitution of, belonging to Sambajee 
Angria was taken in fair war'by our fleet which we keep in these parts 
not to hurt or injure any one but to protect the trade of this coast 
against the insults and oppressions of Sambajee Angria whose only 
aim is plundering the merchants and usurping all the power of 
the coast. 

It is news to me that Sambajee Angria is a vassal of the 
Rajah’s. He always before styled himself a servant of the Sou 
Rajah, and I am in hopes the Rajah who is so great a prince will 
not espouse the cause of one who is so constantly bent on the ruin 
and destruction of his neighbours and whose true interest is there- 
fore to keep within bounds. 

When he delivered us up the prisoners taken in one of our 
ships called Derby,” their release was a preliminary we insisted 
before we would hearken to a treaty of peace. After the delivery 
of the said prisoners, he himself flew off from any reasonable com: 
position whilst he accused us of breach of faith, he who never kept 


eee - -~ " ene - 





20. The Derby, an Europe Ship of the Company, was 470 tons. 38 ताण) 
captured the Ship after a whole day’s fight on Dec. 26, 1735, and he made 115 men 
prisoners. Bom. Pub. Con. Vol. 9, pp. 374-5. 
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any ; and it is well known the English never break their words or 
agreements. 


As these people there (now prisoners with you) are detained 
as such against all laws divine and humane I must require their 
immediate release. When on your sending a proper person here 
to settle a firm peace I shall come into any proposals that are just 
and for the advantage of both our Governments, and as I hope you 
will not fail giving me Just satisfaction in the restitution of 
these people, you may securely depend on our good faith with 
respect to a grateful return. 


I send one Mancojee (Manakoji?) as interpreter on this occa- 
sion with whom you may explain yourself णाह. 
John Horne. 


One point made much of in both letters by the President needs 
some explanation. ‘The President was surprised at the fact that the 
Chhatrapati owned Sambhaji Angria as his own servant. ‘It is 
news to me’’, writes the President, ‘‘ that SambhaJee Angria is a 
vassal of the Rajah. He always before stiled himself a servant of the 
Sou Rajah.’’ Sambhaji,”? indeed, was the servant of Shahu. Yet, the 
Treaty of Varna,”* made in 1731, created an identity of interest bet- 
ween the two princes, Shahu and Sambhiji, as against their common 
enemies. It may be, therefore, that in their effort to protect each 
other’s interest, each was calling the other’s servant as his own, 
though it must be admitted that the treaty did not create any such 
binding obligation. It was in this sense, perhaps, that Sambhaji 
Angria was described as the servant of the Raja of Kolhapur. 


One more thing about the correspondence between the Presi- 
dent and the Chhatrapati may be noticed. ‘* Your Excellency will 
not, I hope,’’ wrote the President, ‘‘ espouse the party of one (i. €. 
Sambhaji Angria) who is openly usurping the power of command of 
the whole coast to the ruin and destruction of his neighbours whose 
common interest it plainly is to curb and keep him down.’’ It does 
not appear from the sequel that the President’s efforts to set the 
Raja against Sambhaji Angria bore any material fruit. 


21. Bom, Pub. Con. Vol. 9, pp. 374-5. 

22. See his seal in RAJAWADE, Vol. 8. 151. Yet another seal is given in Idem 
No. 152. In the first seal Sambhaji acknowledges his master Shahu, but in neither 
of them there is any reference to his being a servant of the Raja of Kolhapur. 

23. See especially Art. 8 of the treaty. An English translation of this treaty 
is given in Aitchison 3rd Ed., Vol. VII, pp. 181-2 (f.n.). There the treaty is 
dated April 26, (1731). It should be April 13. 
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After some preliminary talks between the Governor of Bombay 
and the agent of the Killedar of Malwan, the English prisoners were 
released early in 1739 and brought to Bombay (Feb. 8). In this 
connection, the help given by the chief of Savantwadi being really 
valuable merited reward. ‘* The Board taking into consideration ”’ 
reads the Consultation of Feb. 20, ‘‘ Kempsavant’s hearty interposi- 
tion for the release of prisoners, his good offices to them after their 
release, and his friendly treatment of our nation in general, agrees 
that some present ought to be made him as a mark of a friendly 
acknowledgment ; that accordingly a curious Jusil ( ? Tusil ?), a pair 
of pistols, a Persian sword mounted with silver and twelve yards of 
crimson velvett?* be sent him by his deputy now with us, with a 
handsome compliment from the President.’’* 

Together with the prisoners came an envoy from Malvan to 
discuss the terms of the treaty. The President had long talks with 
the envoy the substance of which he gave to the Council in their 
meeting of Feb. 20 (1739). The Consultation reads, ‘‘ The President 
acquaints the Board with the result of several conferences he has had 
with the Malvan Deputy by whom he understands the Malvan Gov- 
ernment is entirely inclined to make peace with us with assurance 
not to molest or impede any vessel that carries our pass and colours 
engaging with all (sic) in future to give all the assistance in their 
power to any English vessel in distress. But that on his (i. €. the 
President’s) insisting for restitution of some part of the cargo re- 
covered by them from the Anglesea’s wreck he gave but faint answers 
alleging he had no power to treat on that subject, but acknowledged 
our demands were reasonable and promised his good offices towards 
promising us some satisfaction in that matter.’’* 

It was decided in the Council meeting that one Mancojee should 
be sent’with the envoy to Malwan in order to find if any restitution 
was possible and to discuss in greater detail the terms of the propos- 
ed treaty. Mancojee’s journey, it appears, was undertaken for 
nothing, for when the Malwan “‘ deputy’ arrived again in Bombay 
towards the end of April (1739) it was found out that it was impossi- 
ble to get anything out of the Malvan government. (€ can plainly 
get’’, observed the President in the Council meeting of May 3, ‘‘ no 
redress for our damages, but may possibly benefit by cultivating an 
alliance with them” against Sambkajee (Angria). We ought therefore 
likewise in conformity to our Hon. Masters’ prescription with regard 


24. The cost of the present in all was about Rs. 133. 
25. Bom. Pub. Con. Vol. 10, p. 84. 

26. Ibid. 

27. i.e. the people of Malwan. 
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to our conduct with country governments to close with his” offer 
of their friendship.’’” 

So it appears that the Governor and Council of Bombay were 
inclined to conclude the treaty not so much because it was of great 
immediate benefit to them but mainly because its:conclusion would 
be ‘‘ in conformity to our Hon. Masters’ prescription with regard 
to our conduct with the country governments’’. What particular 
instructions were issued in this respect by the Company to their 
servants in Bombay is not mentioned. But by going through the 
Company’s ‘‘ generals’’ to Bombay written sometime before the 
treaty, we come across a striking letter which must be the one 
referred to in the Consultation mentioned above. The Company’s 
letter to Bombay written on April 7, 1738 contains the following 
injunction: ‘‘ We have with the greatest attention considered the 
situation you are in, and do positively order you to cultivate 
friendship and pacific measures with all your neighbours of every 
sort, avoiding all offensive engagements and wars, which must 
ever be destructive to us whether we win or lose.......Remember 
we are merchants, and as such whatever measures obstruct our 
trade or enlargeth others must be a very false policy in us to 
pursue, as many our servants have hitherto done to our infinite cost 
and damage.’’ © 

The treaty between the governor of Malwan and the Governor 
of Bombay was concluded on Nov. 25, 1739. It was a brief treaty 
with only five clauses. It was as follows :— 


Articles of Peace and Friendship agreed on and concluded by 
the Hon. Stephen Law Esq. President and Governor of Bombay 
for in behalf of the Hon. English East India Company and 
Samerasjee* Purvoe and Rayajee* Naique for Sevajee*® Sunker 
Punt Killedar or Generall of the Surdarook and commander-in- 
chief of the Malwans. 

First, that there shall be from henceforward forever a firm 
peace and friendship between the said Hon. English East India 
Company, their subjects and Servants and the said Sevajee 
Punt, his subjects, Vassals by sea and land under the following 
conditions. 


28, i.e. the Malwan Deputy’s. 

29. Bom. Pub. Con. Vol. 10, p. 499. 

30. Letter Book Vol. 24, pp. 8-12. 

31. Shankaraji Parabhu (7?) 

32. Rayaji Naik. 

33. Shivaji Shankar Pant. 

34. Bom. Pub. Con, Vol. 10, pp. 500-501. 
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Second, that in case the fleet of the said Sevajee Punt shall at 
any time meet at Sea any ships or vessels under English colours 
whether of war or merchandise they shall not molest them but on 
discovery that they belong to the English, their subjects and (or ?) 
servants either as owners or freighters, give them all assistance 
they can and in case of meeting a single vessel they shall not after 
showing the colours chase her with more than one Gallivat to be 
assured she belongs to the English as above specified which an 
English pass shall indubitably prove. In like manner when the 
vessels of war of the said company shall meet with at sea the fleet 
or vessels of the said Sevajee Punt, they shall permit them to pass 
unmolested on showing their colours and sending a Gallivat or 
boat to ‘ Certifie ’ who they are. 


Third, 1f at any time through stress of weather or any other 
accident any vessels belonging to the English Company, their 
subjects or servants should be drove ashore and shipwrecked in the 
ports or territories of the said Sevajee Punt they shall not be for- 
feited, on the contrary all aid and assistance shall be given the 
people belonging to them in saving and preserving the said vessels 
and their cargoes and free liberty given to transport or dispose of 
what is so saved as they shall think proper without paying any sal- 
vage custom or duty whatever for the same and the like shall be 
observed with all vessels belonging to the said Sevajee Punt his 
subjects or vassals that shall meet with the like misfortune in the 
ports or territories of the said Hon. Company. 


Fourth, that the ports and-the Settlements of the said Hon. 
Company and the said Sevajee Punt shali be free and open to the 
subjects and servants of both to trade and negotiate in, on paying 
the respective duties that are usually paid at the said ports and 
places or that shall be hereafter stipulated and agreed on. 

Fifth, that these articles agreed on and concluded shall be 
exchanged and ratified by the said President and Governor under 
the seal of the said Hon. Company and the said Sevajee Punt under 
his proper seal within six months from the date hereof or sooner if 
opportunity offers. 

Done in Bombay Castle this 25th day of November One 
thousand seven hundred thirty nine.* 

Nothing is known about the ratification of the treaty in accord- 
ance with the fifth Article. 
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The Problem of the Balacarita 
By 
A. D. PusaLKER, Bombay 


While dealing with the date of Bhasa, I have incidentally tried 
to show that the reference in Visvanatha’s Sahityadarpana (V1. 85) is 
to the Balacarita as published in the Trivandrum Sanskrit Series, 
and that there is only one Bdalacarita Nataka which is represented 
by the printed edition.’ Ndatakalaksanaratnakosa of Sagaranandin 
edited by M. DILLON’ was not readily accessible to me when I wrote 
my book; and hence I consider it necessary to re-examine the 
whole problem in detail in the light of the information supplied by 
Sagaranandin and other sources, though it may be mentioned here 
that my conclusions are not materially affected thereby. 

Visvanatha in his Sahityadarpana (VI. 85) quotes a stanza, viz: 

Searerfars वत्स तवं बास्यं च TTA: | 
मम हषविषादाभ्यामाक्रान्तं युगपन्मनः ॥ 


as from a Balacarita, and the stanza is cited as an illustration of 
* Vidhana.’* 

Sagaranandin in his NatakalaksanaratnakoSa (p. 26) has the same 
passage and quotation almost identically worded, the only change 
being सुखदुःखान्वितो 07 सुखदुःखकृतो, There is some uncertainty as to 
the date of Sagaranandin; but it appears that he preceded Visvanatha 
(€, 14th Cent. A. D.), as the original MS of the Ndatakalaksanaratna- 
‰०६4 ‘‘ appeared to Le'vi to date from the 13th or 14th centuries’ .* 
According to M. DILLON, the Ndtakalaksanaratnakosa may be as 
early as the 13th Century,’ and Prof. Gopz has shown that ‘the 
later limit of Sdgara’s date is A. D. 1431 definitely’. Prof. Gop, 
however, further states that if the identity of the Radmabhyudaya 
by Sdgaranandin be established, the Ndtakalaksanaratnakosa 
may be posted to the period between 4. 2. 1250 and 1350." 


1. Bhdsa—A Study, Lahore, 1940, pp. 73-75. 
2. London, 1937, 
3. Sdahityadarpana, KaNe’s Edn., Bombay, 1923, App. E. p. 73: 
सुखदुःखकृतो योऽथस्तद्विधानमिति स्मृतम्‌ ॥ ८५॥ 
यथा बालचरिते । ' उत्साहातिशयं etc. 
Najakalaksanaratnakosa, Preface, p. vii. 
Ndtakalaksanaratnakosa, Preface, p. viii. 
Annals of the Bhandarkar 0. R. Institute, Vol. XIX, p. 286. 
Annals of the B.O. R. J., Vol. XIX, p. 288, n 2. 
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Prof. M. Ramkrishna Kavi finds a still earlier date for the Ndtaka- 
laksanaratnakosa, placing it between 950-1080 ^. ०.४ In any case, it 
18 incontrovertible that the inferior date for Sdgarinandin is prior to 
that of Vigvanatha who is placed in the 14th Century.’ M. DILLon 
rightly opines that the Ndtakalaksanaratnakosa appears to be one 
of the sources drawn upon by the author of the Sdahityadarpana,” 
and the present quotation also serves as a glaring instance of 
Vigvanatha’s indebtedness to the Ndtakalaksanaratnakosa. So, the 
occurrence of the stanza in the Ndtakalaksanaratnakosa only shows 
the source of Vigvanatha’s quotation. 


Ramacarana Tarkavagiéa, a commentator on the Séahityadarpana, 
states the verse to be रामं प्रति भागवस्योक्तेरियम्‌ {11 and MM Dr. T. 
Ganapati SAstri and some of the Bhasites support the same interpre- 
tation on the authority of different commentators and take the Bdla- 
carita Ndtaka as dealing with Rama’s exploits in childhood ;” 
Pandit Khuperkar Sastr1, however, relying on another commentary 
takes the verse as wa प्रति ददारथस्याक्तिरियम्‌ . This difference of 
interpretation between the commentators is in itself sufficient to 
Cast some doubt as to the correctness of their statements. 


Now, there is one Bdlacarita Nataka ascribed to Bhasa which 
has been published in the Trivandrum Sanskrit Series, and it deals 
with the early life of Krsna.* I have elsewhere exhaustively dealt 
with the Bhasa problem, and have proved the authenticity of the 
so-called Trivandrum plays, and also Bhasa’s authorship of the 
whole group, placing Bhasa in the Mauryan period.” Dr. Ganapati 
SAsTRI on the strength of a commentary on the Séahityadarpana 
which he has not named, postulates the existence of another 
Bélacarita by Bhasa dealing with the early life of Rima.” There is 
possibly no instance in Sanskrit Literature of the same writer doc- 
ketting his distinct works under identical titles. In all probability 
the verse quoted in the Ntdakalaksanaratnakosa and Sdhityadarpana 
forms part of the same Bdlacarita as published in the Trivandrum 


[1 


8. New Indian Antiquary, Vol. IT, pp. 412-419. 
9. For the date of Visvanatha, cf. DE, Sanskrit Poetics, Vol). 1, ए. 233; Kang, 


Sdahityadarpana, 1923, Intr. pp. cxxXiii-cxxvii ; सावत, Sanskrit Drama, p. 294. 

10. Ndatakalaksanaratnakosa, Preface, p. vii, alson. 1. 

11. Sdahityadarpana, Bombay, 1922, p. 304. 

12, Ganapati Sastri, Bhdsa’s Works: A Critical Study, Trivandrum, 1925, 
p. 21. 
13. Lokasiksana (Marathi Monthly Magazine) Vol. V, p. 326. 
14. Trivandrum Sanskrit Series No. 21, Trivandrum, 1912. 
15. 5254-4 Study, Lahore, 1940; especially Chapters 1-3. 
16. Critical Study, 7, 21. 
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Sanskrit Series, and the reference in the prefactory remarks of the 
commentaries of the Sdhityadarpana ought to have read दामोदरं 
प्रति सङ्कष॑णस्योक्तिरियम्‌ instead of bringing in Fava (or Wye ) 
and राम. 


I locate the stanza उस्साहातिश्यं etc., in the printed Bdlacarita at 
ए. 42 after the last speech of Damodara (viz. पर्वं, भा्ताऽरिष्टषमः 1... 
अष्टमस्य दुपप्ररमनं करोमे ) and before the stage direction सङ्क्ष गस्तैः सह 
निष्कान्तः। The scene, as it stands, seems to end abruptly, and the 
insertion of this verse in the mouth of Sankarsana would make it 
appear somewhat natural, though one is not quite sure about the 
dislocated elements from the scene. There is an occasion for the 
concern shown by Sankarsana in the verse for the safety of 
Damodara, as the latter was thinking of proceeding against a strong 
adversary in Aristarsabha. Damodara has been addressed as ^ वस्स ' 
by Sankarsana and further on, we find repetition of the words 
षवेषाद्‌भ्याम्‌। These considerations, I submit, point to the 
verse having once formed part of the Bélacarita. 'The verse, further, 
admirably serves as the illustration of ‘ Vidhdna’ as intended both 
by Sagaranandin and Visgvanatha,® as it shows the simultaneous 
rising of joy and sorrow in the mind of Sankarsana. Hence I think 
the verse fits in well with the context shown, and so the commenta- 
tors on the Sdhityadarpana are unhappily wrong. The inference as 
to the existence of another Baélacarita dealing with the early life of 
Rama rests entirely on the slender evidence of a commentator on 
the Sdhityadarpana, and the later commentators simply followed 
the first without verifying the reference or without making sure 
of the statements. There are numerous instances of mistakes 
and misquotations by commentators who generally had to rely 
on their memory.” 


At this place, it may be stated that we are now ina position to 
show the possible source which provided material for starting the 
idea that the Balacarita dealt with the exploits of Rama. Sigara- 
nandin in his Né@takalaksanaratnakosa refers to the Bdlacarita at 
three places,*® the first quotation of which appends the word 
‘ Ramayana’ to Balacarita ( areata रामायणे, p. 23 ), which, how- 
ever, cannot be taken to mean that Bdlacarita Ndtaka dealt with 
the early life of Rama. The Ndtakalaksanaratnakosa is available 


17. Balacarita, p. 49. 

18. Cf. सुखदुःखान्वितो योऽथस्तद्विधानमिति स्मृतम्‌ ; Natakalaksanaratnakosa, 
p. 26, line 610; Sdhityadarpana, App. E., p. 73. 

19. Cf. Pratimadndtaka, Ed. S. M. PARANJAPE, Poona, 1927, Intr. pp. xx-xxiii. 

20. ए. 23, lines 540-541; p, 26, lines 610.611; p. 32, line 751. 
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to us only ina single MS.; in the absence of futher MSS of the 
work, it is not possible to venture any definite opinion. 

MM Dr. Ganpati Sasrri’s assumption. of the existence of 
another Bélacarita by Basa has been followed by many supporters. 
of the Basa theory. As to the diversity of the. Rdlacarita, .we- find 
that in dramatic literature at least there. are no.-two .works in 
Sanskrit even by different writers bearing identical titles.* Much 
less would one author select the same title for his distinct works ; 
his natural choice would be to ascribe different titles for different 
works. Besides this Balacarita Nataka by 21288, we find reference 
to another Bdlacarita in Sanskrit literature,—Bédlacarita by one 
Sankara Lala who flourished during the last century ; but the work 
is a poem (Kavya) not a Ndtaka.*” If therefore the proposed 
context of the verse be correct, there is no necessity to postulate 
the existence of another Bdlacarita—by 2812592 or any other dra- 
matist. This context saves the 8725168 from the awkward position 
of inferring the existence of two works bearing identical titles, 
which these very scholars were at pains to dislodge while dealing 
with the problem of the Svapnavasavadatta, where they have rightly 
stated the proposition of the non-existence of two dramatic works 
bearing identical titles.?° 

The MSS of Bhiasa are very badly preserved with many 
omissions, and the non-occurrence of this single stanza is easily 
explicable. It may further be noted that both Sagaranandin and 
Visvanatha hail from the North, whereas we have the Bhasa MSS 
from the South. It seems that somehow or other Bhisa’s works 
went out of vogue,** some floating verses and the titles of some of 
his works only being known to the Pandits. Hence Sagaranandin 
and Visgvanatha were silent as to the author of the Bdlacarita; and 
Visvanatha’s commentators with a view to show their learning or to 
shield their ignorance appended some preliminary remarks to the 
stanza in question, and the subsequent commentators took the 
earlier commentaries as gospel truths. At present at least there is 
nowhere in existence any other Balacarita Ndataka, and if the con- 
vention is to be trusted, no other dramatic work in Sanskrit can 
bear that title. 

It may be contended that our Balacarita is quite a late work 
coming from the Cakyar repertoire, and hence Sagaranandin and 


21. Cf. Bhdsa—A Study, p. 24. 

22. M. KRISHNAMACHARIAR, Classical Sanskrit Literature, Madras, 1937, 
p. 670. 

23. Cf. Bhasa—A Study, pp. 23-34. 

24. For possible causes of neglect, cf, Bhasa—A Study, pp. 307-310. 
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Visvanatha may not be presumed to have come accross the work. 
But we can show that the Cilappadtkéram of Tankovadigal, who is 
assigned 2nd-3rd Century A. D., definitely refers to one Bélacarita 
dealing with the early life of Krsna. The quotation as given by 
Mr. V. Venkatarama SastrI in the introduction to his edition of 
the Abhiseka Ndtaka reads: (^ mayavanudan rammu nadiya vala- 
caretai natakangalil venedunkat pinnai yodadiya kuravai yadutum’’ .* 
Iam indebted to Mr. K. G. SANKAR of the Imperial Library for 
supplying me with a transliteration and translation of the passage.*® 
For facilitating reference, I herewith append his transliteration and 
translation : ‘‘ Ayarpadiyil erumanrattu Mayavan udan tan mun 
adiya bdlacaritat-nadtakangalil vel nedum kat Pififiaiyodu 4diya 
kuravai ddutum yam enral.’’ Here follows the translation: ‘* She 
said, ‘Let us dance the Kuravai dance, which Krsna of old in 
Gokula on the refuge-heap, danced with Pinnai of lance-long eyes, 
among the many dances played with him and before him in the 
frolic of childhood.’’’ Mr. SANKaR further writes that there is no 
reference to Bdalacarita in the quotation, and that two commentators 
of Cilappadikadram support him in his interpretation. My friend 
Prof. V. R. Ramachandra DiksHITAR of the Madras University also 
thinks likewise."" The passage evidently tells of the Kuravai 
dance which Krsna of old danced in Gokula. Being quite ignorant 
of Southern vernaculars, I am not competent to hazard any guess ; 
but supported as I am by a South Indian scholar, I think that the 
word ‘ Balacarita’ in the passage is purposely used suggesting the 
drama of that name. 


It cannot, however, be said that the allusion is to another 
Balacarita; for apart from the improbability of there being two 
works dealing with the same subject bearing identical titles, the 
Bélacarita as published in the Trivandrum Sanskrit Series has been 
shown to be the earliest version of the Krsna story on account of 
the absence of erotic element, which is a characteristic of the later 
description of Radha and Gopis.* Dr. Sten Konow would ‘‘safely 
ascribe the Bdlacarita to an early date.’’** In view of these state- 
ments, therefore, as also on account of the absence of another 
Balacarita Nataka among MSS, I think we are not far from right in 
taking the Tamil work as referring to our Bdlacarita and also in 


25. Abhiseka Nataka, Lahore, 1930, Intr. p. v, also n. 

26. In his Jetter dated 7-8-1932, 

27. In his letter dated 25-10-1934. 

28. H. WELLER, Die Abenteuer des Knaben Krischna, Intr. p. 13. 
29. Indian Antiquary, Vol. XLIX, p. 234. 
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taking the Ndtakalaksanaratnakosa and Sdahityadarpana quotation to 
be from our work. 

Catalogues of MSS consulted by me do not mention any work 
of the name of Bdlacarita. AUFRECHT’s entry in his Catalogus 
Catalogorum® is based on the reference from the Sdhityadarpana, 
and no further particulars are given as to the authorship, etc. of the 
Bdlacarita, Reference has already been made to the poem Bala- 
carita by Sankara Lala. : 

Thus, there is only one Bdlacarita Ndtaka identical with that 
published in the Trivandrum Sanskrit Series. 


30. Vol. I, p. 371. 


Two Amrtainandas—both Vedantins 
By 
E, 2. RADHAKRISHNAN, Madras 


In the very beginning of the Prakatdrthavivarana,’ a com- 
mentary on the Brahmasitrabhasya of Sankaracirya, tke author 
refers to two vedanta teackers, Amrtaénanda and Brakmaprakasik- 
kara. They are introduced as objecting to Sankara’s definition of 
adhydsa, superimposition, thus :— 

श्रीमच्छारीरकं ध्याचिख्यासुः भगवान्‌ waa विषयाद्यसभवेन अबव्यास्येय- 
व्वमाशङ्क्य बन्धमिध्याष्वाङ्गीकारेण विषयादिकं संभावयन्‌ व्यास्येयस्वं प्रतिजज्ञे 
'ुष्मदस्मत्‌' safer । तत प्रस्याचिर्यास्‌ च यमरतानन्दव्रह्मपरकारिकाकारौ 
भव्वख्यतुः | 


Their objection is chiefly based on the view taken by Sankara 
of adhydsa or the superimposition of the cosmos over Brahman. 
One of the most important problems of Advaita philosophy, as every- 
body knows, is adhydsa. Only if this phenomenal prapajica is 
explained as something superimposed on Brahman, can it be main_ 
tained successfully that Brahman is one and secondless (ekam eva 
advitiyam ). Also that without this super-imposition, if according 
to the upanisadic teaching everything is taken to be Brahman, there 
is no second object to Brahman. This secondlessness negates the 
possibility of a teacher and a pupil resulting in the uselessness and 
want of purport or object of the whole of the vedantic teaching. 
To establish successfully the necessity. of the teaching of Vedanta, 
adhydsa has to be necessarily posited. That is why Sankara begins 
his masterly thesis with the exposition of adhydsa. 

In order to impress upon the reader the value of Vedanta, it has 
to be explained that bliss or sukha is cessation of all miseries. 
Simple cessation of miseries is bliss only according to the 
Naiyayikas. To the vedantins it means also the setting in of 
sukha or Atman realisation, realisation of one’s own self. Thus 
cessation of miseries does not necessarily mean bliss. For by 
absence of misery, one can be in an indifferent state, without either 
misery or bliss. 

How can this misery come to an end? Performance of good 
and virtuous deeds cannot extricate one absolutely from misery. 
Performance of good deeds results only in the enjoyment of some 


1. Edn. Madras University Skt. Series. 
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vaisayika sukha, And enjoyment is followed again by misery. 
Thus it has to be accepted that misery is only illusory and 18 
supposed to exist by man. It is the mind that makes a hell of 
heaven and a heaven of hell. 

मन पव मनुष्याणां कारण बन्धमोक्षयोः | 


Really there is no misery at all. 
न निरोधो न चोध्पत्तिः 
न बन्धो न ख साधकः। 


न gag: न वै सुक्तः 
इत्येषा TANIA ॥ (Vivekaciidadmani, ४. 575.) 


Thus in order to convince man of the phenomenal character of 
misery and to point out to the individuals that Atman is free and 
cannot be bondaged, Adhydsa has to be expounded. ‘That is done 
by Sankara in the opening portion of his bhasya. 


The point of Amrtananda’s criticism of Sankara’s position is 
stated thus: 


व्यर्थमिदं अनर्थानृतस्ववर्णनम्‌, शाखप्रामाण्यात्‌ ज्ञनिन सषप्यबन्धध्वंससभवात्‌ | 
अथ कोकै ज्ञानात्‌ सस्यस्य ध्वंसो न ce: | तत्‌ किमिदानीं आसुष्मिकफलं कमाल 
शोपेयते { किं च रोकेऽपि ताश्ष्वस्मरणात्‌ विषं snail, Gata agi सनीज्ञस्यते, 
चिषयदोषदशनाच्च रागो दनीध्वस्यते । तथा च ज्ञानं स्वप्रागभाव दन्दहीति, तथा 
भनथहेतुमपि धक्ष्यति । तस्मात्‌ सस्यत्वेऽपि बन्धस्य ध्व॑ससभवात्‌ न तद्यैअनर्थवेतथ्य- 
antag | वाक्यार्थान्वयसिद्धये जीवनिणथोऽपि जीववादे saga । अतो न तदथमपि 
तद्वणनम्‌ | । ( Prakatarthavivarana p. 1.) 


In criticising the view of Sankara, Amrtananda and the author 
of the Brahmaprakasika say that there is no necessity for assuming 
anartha, misery in general, to be mithyd, unreal. They think as 
follows: Because bandha and moksa are both dealt with in the 
Sastras, both have to be taken as real. And it is possible also to set 
aside the real misery of bondage by 77202. If it be objected to 
this that in this world there is no experience of 17704 setting aside 
the real bandha, why not one take to Karmakanda? That isto say, 
if it be held that कद्व cannot sublate a real entity there seems to 
be no difficulty in accepting the truth of the karmakdnda. By 
the performance of righteous deeds like sacrifices etc. some phala 
is bound to be enjoyed by the agent. This phala is real. And 
if jidna cannot sublate a reality, the phala, in so far 25 it has been 
accepted as real, has to be enjoyed. And a mukta will also be 
a phala-bhokta, enjoyer of fruits. This means there is no salvation 
for even a mukta. Hence the uselessness of the jrdna-kanda. 
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Further it is found in common experience, that poison is 
cured by meditating on Garuda, evil is destroyed by going and 
plunging in the Ramasetu, and the eagerness to possess an object is 
extinguished when the bad qualities of the object are realised. 
These examples show that even a real entity can be set aside. 
In a similar way jidna can remove its antecedent non-existence 
( svapragabhdva) and also the cause for misery (anartha). Hence 
even if bondage be accepted as real, 70/04 can remove it. There 
is no necessity for accepting bandha as unreal or mithyad. Thus 
Amrtananda thinks that granting the reality of bandha, cessation of 
miseries is possible as also the enjoyment of supreme bliss, when 
one realises one’s own self. 


To a keen student of philosophy, this prima facie view about 
adhydsa is not very serious. It does not need much logical insight 
to see the untenability of the above view of one reality negating 
another of the same grade. It does not sound well to hold 
bondage and misery real, when even after Atman-realisation, 
bondage will continue to exist, when there is no difference between 
a mukta and a baddha. If at all the doctrine of emancipation is 
acceded to, if at all atman-realisation is accepted as the summum 
bonum of life, if at all bandha and mukti are consented, necessarily 
bandha has to be described as anitrvacaniya and unreal. Thus fora 
satisfactory explanation of the doctrine of emancipation, adhydsa 
has to be accepted. Both Amrtananda and the author of the 
Brahmaprakastké failed to see the anirvacaniya nature of bondage 
and that is why they objected to Sankara’s doctrine of adhyasa. 


Without going much in detail into the problem of adhydsa let 
us confine our attention about the identity and probable date of 
this Amrtananda. Unfortunately this process of investigation is a 
laborious:‘one. There are many Amrtanandas. AUFRECHT in 
his Catalogus Catalogarum mentions one Amrtanandanatha and 
attributes to him, 


1. A commentary on Sankara’s Ajfdnabodhint, 

2. A vedantic work by name Tattvadipana, 

3. Yoginthrdayadipikad, a commentary on a tantric work 
entitled Yoginihrdaya, and 

4. Amrtdnandandathiya, vedanta. 
Besides these, he says that Amrtananda corrected the Tantrasdra of 
Krsnananda. 

AUFRECHT also notices one Amrtananda Tirtha and ascribes to 
him the following works :— 
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(1) Tda&tparyadiptkd, vedanta, 

(2) Térakopadesavyavastha, 

(3) Paramapadanirnayaka, 

(4) Bharganghribhisana, 

(5) Sivatattvaviveka, 

(6) Sivaratndavalivyakhya, 

(7) Hartharopadhivivecana, and 

(8) A vedantic work, Amrtadnandiya named after its author. 


From the above it is evident that a good deal of confusion was 
made between Amrtananda, the vedantin and Amrtananda the 
tintric writer. In the comparatively recently issued catalogues of 
the Mysore Oriental Library also, in addition to the above works. 
Tripurdsiddhanta, Saubhdgyatantra and Saubhdgyasudhodaya are 
ascribed to one Amrtananda, probably the tantric writer. Strangely 
enough, the well-known Brahmavidyadbharana of Advaitananda is 
fathered on Amrtananda (Catalogue of Sanskrit Mss. in Mysore 
Oriental Library Vol. I. p. 439). 

Thus it seems highly probable that at least there were two 
Amrtanandas, one a Veddntin’ and another, a tantric writer. The 
Amrtananda Yogin, author of the Alamka@rasangraha, is a different 
author. 

About the tdntric Amrtananda very little is known. Probably 
he is the author of all the above ¢dntra works, viz., Yoginihrdaya- 
dipika, Tadrakopadesavyavastha, Paramapadanirnayaka, Bharganghri- 
bhisana, Sivatattvaviveka, Sivaratnavalivyakhyad, Hariharopadhivi- 
vecana, Tripurasiddhanta, and the Saubhdgyasudhodaya. It seems 
that this is the Amrtananda who also corrected the Tantrasdra ot 
Krsnananda. The tantric Amrtainanda was a disciple of one 
Punyanandanatha, author of the Kamakalavilasa. 


इतिश्रमस्परमयोगीन्द्र पुण्यानन्द्‌ हिष्याख्तानम्दनाथयो गिप्रवरविरचिता्थांयो गिनी 


हृदय दीपिकायां etc. 
(Extracts from the Yoginihrdayadipikd, PETERSEN’s Alwar Catalogue.) 
Let us now come to the Vedantin Amrtananda. Here, too, we 
are not sure whether there was only one Amrtananda or more. 
Historical evaluation of the evidences necessarily leads to the 
supposition of more than one Amrtananda as a veddantin. As has 
been said before, the author of the Prakatdarthavivarana criticises 
one Amrtananda. Vidydaranyain his Vivaranaprameyasangraha in 





2, Later on it wiil be shown that there were more than one Amptananda, sa 
Vedantins. 
3. The reading पुरीशानन्द्‌ as found in the Calcutta Skt. College Catalogue V, 
No, 72 is a mistake. 
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the beginning of the eighth varnaka, also refers to one Amrtananda 
thus :— 

एतेनेतदष्यपास्तम्‌ यदखतानन्देनोच्यते--न युगपत्‌ जीवन्रह्मणोः सेदाभेदौ, 
विरोधात्‌; किं तु पदार्थस्वदशायामतिरेकः, वाक्यार्थस्वदकशाथां च अखण्डष्वम्‌- हति | 

Similarly in another vedantic work, named Paficapadikavyakhyéd 
(Madras Ms. रि. 5387) Vijfianavasayati criticises one Amrtananda 
on his objection regarding Adhydsa. Vijfianavasayati does not 
directly quote Amrtananda but refers to the views held by those 
guided or instructed by Amrtananda. 

wa जश्तानन्देन शिक्षितः कश्चित्‌ जल्पति | 
(p. 23 of Madras Ms. २. 5387.) 
There are found two verses summarising the objection :— 
जध्यासवणेने नात्र किञ्चिदस्ति प्रयोजनम्‌ | 
भरव्युतास्य प्रयत्नेन निराकरणम्थवत्‌ ॥ 
अन्यथा तत्समानस्व स्वस्येव वदिष्यति (भविष्यति १ ) 1 
fara न तदा वेदबौदशशाख्रधियामपि | 

This objection is criticised by Vijfianavisa. But as Vijfiana. 
vasa’s date is unknown, this is not of much use in determining the 
date of Amrtananda. Probably the Amrtanandas mentioned in the 
Prakatarthavivarana, Vivaranaprameyasangraha and by Vijitanavisa 
are all identical, since they upheld the bhedabheda view. 

One Amrtananda has written a commentary on Anandabodha’s 
Nyayadipavali. The commentary is called Nydyaviveka and an 
incomplete manuscript from the beginning to the end of the second 
anumana is found in the Library of the Curator’s offic, Trivandrum. 
In the Travancore Administration Reports for the kollam era 1103, 
another manuscript of the same work is noticed as No. 31 in 
Appendix B. The Tanjore Palace Library contains two manu- 
scripts,” both running only upto the end of the first anumana. 

This Amrtananda is a disciple of one Jyotirananda as is evident 
from the colophon: 

हति श्री परम्ंसपरिवाजकाचायं उयोतिरानन्दपूञ्यपाद्िण्य-भगवदग् तानन्दसुनि 
विरचितायां न्यायदीपावषटीन्यायधिवेकाख्य व्याख्यायां प्रथमानुमानं समाक्षम्‌ | 
In the beginning he respects Anandagiri in very clear terms: 
यल्पाद्रेणुसपकान्‌ fagre याति मे a: | 
अपरं दृक्षिणामुति तभानन्दगिरि भजे ॥ 
सानन्दरोलार्त्रिसरोजशङग 
आनन्दसान्द्राखतपृणेरूपम्‌ | 


4. Wos, 7461 and 7462 of the Tanjore Descriptive Catalogues. 
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WIAA S TAT HTT 
आराद्‌ भजे यादवक्क्रहम्‌ ॥ 
From the second verse we may cautiously infer that Amrtananda’s 
guru was a disciple of Anandagiri (आनन्दशेकाङ्भेसरोजग्ध्ग आराद्‌ भजे) 
1. €, his guru was like a bee on the lotus-feet of 27270282118 or 
Anandagiri. Thus Anandagiri was his paramaguru. This raises 
some issues which will be dealt with now. 

Anandabodha, on the evidence that he wrote a commentary on 
Prakasatman’s Sabdanirnaya and on the fact that he has been referred 
to by Citsukha, can be placed between 1000-1200 a.p. These limits 
can be narrowed down further. Citsukha according to Pratyaksva- 
ripa, refers to one Nydyaratnadipavalikrt. The author of this 
Nyayaratnadipavali is one Anandanubhava, about whom I shall be 
writing in a separate paper. Anandanubhava in his Paddrthatattva- 
nirnaya (Madras MS. R. 2981) refers to Anandabodha’s syllogisms, 
according to the commentators Anandagiri and Atmasvartipa. Thus 
the chronological sequence will be :— 


Prakasatman ( 1000 A. 7.) 
Anandabodha 
Anandanubhava 


Citsukha (1200 4. 2. ) 


The above dates for Prakagétman and Citsukha are fairly 
acceptable. Thus Anandabodha can roughly be placed about 
1100 a. 7. 

Thus the Amrtananda who commented on the Nydyadipadvali 
of Anandabodha can on no account be placed before 1100 ^. p. 
As he refers to Anandagiri as his paramaguru, he should be nearer 
10 Anandagiri than 1100 a. ०. Anandagiri flourished in the early 
part of the 14th century and thus this Amrtananda can be placed 
about the same period or in the first half of the 14th century. 

The Amrtinanda referred to in the Prakatdrthavivarana is dis- 
tinctly earlier. The author of the Prakatadrtha flourished about 
1200 a. ए. This is one limit to the date of this Amrtananda. 

The other limit it is not possible to fix within reasonable limits. 
All that we know is that he flourished after Sankara, since Sankara’s 
views are criticised by him. 

Thus we meet with two different Amrtanandas in the advaitic 


literature. 


Notes on some Mahabharata Commentaries 
By 
V. RaGHAvAN, Madras 


In his article on Mahabharata Commentators in the Annals of 
the Bori (XVII, p. 185), Dr. V. S. SuKTHANKAR mentions a com- 
mentator named Varada, of whom nothing more 18 known. Mr. P.K. 
GopE wrote to me that so far no MS of Varada’s commentary on 
the Mahabharata had been discovered. When I was engaged in 
writing a paper on Anandapirna, His Date and Works!, I had 
occasion to examine a MS of a commentary on the Mahabharata 
in the Adyar Library, entered both on the ticket tied to the MS 
and in Catalogue as that of Yajfiandrdyana. The examination 
disclosed that we had in this Adyar MS the only fragment, valuable 
indeed though very small, of the commentary of Varada on the 
Mahabharata. There is just the beginning of Varada’s commentary 
available here :— 


Adyar XXX-A--29 महाभारत sareat— 
चतुर्णां पुरुषार्थानां करे(र)णो चरणो हरेः । 
वन्दे देवमुनीन्द्राणां किरस्समान्यकेखरौ ॥ 
भारताख्यानयकश्सौ गोस,........ seal 
WON csecaivnidanrentcena मुनीश्वरौ ॥ 
खपात्ते शब्दसस्यानां रसे वास्मीकिभानुना | 
तं पुनस्तेषु सजन्त व्यासचन्द्रमसं भजे ॥ 
महते भारतायास्तु वेदसारष्मने नमः | 
यस्य स्तुतौ... .यां भवेदन्यश्च भारतम्‌ ॥ 
क महाभारतं कहं व्याख्यानं तस्य मे कथम्‌ ॥ 
पङ्गोगरुडवेगेच्छा मभेच्छेयं च सोदरे ॥ 
अरषेरतीव oie निर्गमे मार्गमिच्छतः | 
बोध(म्बु)धेः परीवाहं को वा गाहेत भारतम्‌ ॥ 
ओष्ठेन दन्तान्‌ (संबृस्य) तथास्यानि च पाणिभिः। 
हास्य... सन्तो यद्वथाख्या(मीह) भारतम्‌ ॥ 
तथापि महतोऽभ्यासात्‌ प्रसादाच्च (AST ATT | 
भ्यास्यानसाहसिस्वं मे भारतस्याभिरोचते ॥ 
वेचिग्रीरचिसंक्षेपविस्तरोध्यादनेच्छया | 
1. Published since in the Annals of Oriental Research, University of Madras, 
Vol. IV, Pt. I, 1939-40, 
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मुनिर्ष्याचष्ट शिष्येभ्यो यास्ता भारतरसंहिताः ॥ 
1 भदसांकयलिखकानां शच दोषतः | 
शोकाः Bitty भिन्ते तथाध्यायाश्च संख्यया ॥ 
बहून्यनेकरूपाणि कोकश्चानि प्रक्षय स्वैशः | 
व्याख्यायते वि... ..-भ्यमानाग्र संहिता ॥ 
भेदस्थानानि यान्यासां वक्ष्यामस्तश्र aa च । 
adidiaa पाठोऽस्यनेतृतान्न भरवक्ष्यते ॥ 
वरदास्येन विदुषा ष्यासभक्तन भाषित(म्‌) | 
त रमिध्येत्‌ व्याख्यानं वीक्ष्यतां बुधैः ॥ 
मयापि भारते कश्चिदविक्लातो,.. ... । 
4 जिक्षासा वतेते मम साप्रतम्‌ ॥ 
अत्र TTA eee 
$ कान्‌ विवरिष्यामि कांश्चन ॥ 
Beyond this portion forming the preface of Varada to his com- 
mentary, the entire MS represents the commentary of Yajfana- 
riyana. We do not know whether the prefatory verses of Varada s 
gloss stop with the verse mentioning his name and the last two 
verses belong to his work or to that of Yajfianarayana. 
The Beginning of Yajnandrdyana’s Commentary 
MSS of Yajfianirdyana’s commentary are available in some 
libraries. We can take MS No. R. 269 (a) of the Madras Triennial 
Catalogues which represents a MS of Yajfianariyana’s Commentary 
from the Adi to Agramavasika. On comparing this MS with the 
above noticed Adyar MS, we find that, at the beginning, the Madras 
Government Library MS (R. 269 (a) ) gives us a briefer version of 
Yajfiandrayana’s commentary. The following is the opening of 
Yajfiandyayana’s commentary from the Adyar Library ; it mentions 
his father as Sankaranarayana 
[Immediately following the Anustubh verses reproduced above] 
अथ श्रुतिगतपथबहू विधाद्मनाम्‌ दतरेतरविरूढावभासानाम्‌ अस्यन्ताविरूढतया 
गुरुवरर्सप्रदाय ...... अधिगतयाथारम्यविकादतरधिषणस्य शाङ्क( रनाराय ? )णस्य 
तुजा यज्ञनारायणाभिधोऽद्ं तदुपदेशविस्तरेकमात्राधिगतशक्तिरपि स्वाशयबोध- 
याथाथ्य(म्‌) सजन[न]निकष्रोपरोषु निष्कृष्येव परिगृहीतुकामो . .. भक्तया च कांश्चिदत्रोप- 
दे शमन्तरेणोपगन्तुमङ्क्यान्‌ शोकान्‌ यथाशक्ति विवरिष्यामि | sa तावदस्य 
संबन्धाभिधेयप्रयोजनानि श्रोतृजनप्ररोचनार्थं भगव... ... (पारा) शर्येणाभिप्रेतं छथमनेनैव 
बेदुथं विवरणभूतेनाभिधीयत इति प्रतिपाद्यप्रतिपादकभावरक्षणस्संबन्धः । प्रयोजनं 
flag परस्मिन्‌ ब्रह्मणि वासुदेवे व॑स्थान...त्‌ गीतासनस्सुजातमोक्षधसमंमङ्धिगीता दिषु 
प्दे्ोषु भगवतः कृष्णद्रैपायनस्यायमेवाभिप्राय इति विज्ञायते । अथान्यत्र भारता... कुङ- 
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पाण्डवादिदेव. ..जनमरणाभ्युदयभ्यसनवर्णनमिह संसरि aeusantargarae भगवता 
कृतमिति विद्भचिर्मन्तभ्य (म्‌।) हतिवृत्तमिस्यर्थभूतं विर्िष्टदृत्तमिति यावत्‌ । पुराण... 
सगोदिभिः quot: पञ्चमिः युक्तत्वात्‌ महाभारतमपि पुराणमितिहासश्च । अयमं 
इति नरेन्द्रादीनां gq प्रकार न्तर...कासयति wa इृत्त... स॒ यतीति इतिहासः | 
ret वेदप्रभवां वेदमूलामिति यावत्‌ | आ्यमिस्थादिभिः त्रिभिः शोकैः अन्थारम्मे 
कतेश्येष्टदेवतानमस्कारः क्रियते । एवंविधं इरि नमस्कृत्य errand प्रवक्ष्यामीष्यन्वथः | 
आद्य प्रधानम्‌ । पुरुषं पुरि शरीरे शयाने, सर्व॑ पूरयन्तं वा । हशानमीकितव्येषु Fry 
प्रयुज्जानमिति यावत्‌ । पुरुहूतं पुहभिम॑हञ्निः यक्ञादावाहृतम्‌ । पुरुष्टुतं... कषिभिः 
स्तुतम्‌ | एकाक्षरं, एकं च अक्षरम्‌ । भ्यक्ताग्यक्त्चति । प्रकाश्चभूतो योगिनामव्यक्तोऽ- 
योगिनाम्‌ । अथवा इन्द्रियादिगोचरं वस्तु sat, इन्द्ियागोचरमव्यक्तम्‌, शन्दरियमेव- 
सुभयात्मकम्‌ । सनातनं चिरन्तनमिति यावत्‌ | असश्च सच्चैव च यत्‌ । असश्च कार्यजातं 
विनारिष्वात्‌ , तस्य सत्‌ परमकारणं देशकालादध्न .. न्रत्वात्‌ तस्य विश्च... ....*... ~. 
उपासकस्य दुःखं हरतीति हरिः | पवभूतं नारायणं नमस्कृत्य न्यासस्य मतं वक्ष्या- 
मीति [ बश्यामीति ] वाकथाथेः। 

See Madras Govt. MS. २. 269 (४) which begins only here. 
No.R. 1792 is another MS of Yajfianarayana’s commentary from 
Adi to Santi, in the same Madras Govt. Library, but that also, 
like R. 269 (a), presents a briefer version. 

The next section of the commentary in the Adyar MS is also 
more elaborate than it is in R. 269(a) and 1792. 

सूतस्य इष्टदेवतानमस्कारेणाभिन्नः @ a ग्रन्थस्य ...ख्य प्र... A न TART 


व्यासः । एवंकरणे प्रयोजनं च जलङ्कृतमिष्यादि शोकस्य 
पूर्वेणान्वयः 
‘out हिमवतः पादे" इत्यादिरूपः समीचीनः पाठः | अनेन च महाभारतनिर्माणस्य कालो 
देशश्च कथ्यते. ,.*०,..,. 

वेदव्यासे नमस्छृस्य कृष्णं रामं जनादनम्‌ | 

नारसिहं च संस्मृत्य प्रवक्ष्यामि यथामति ॥ 

व्यासस्य मतानुसारेण महाभारतटीकामिति । यथा निष्यभेऽस्मिन्‌ निरालोके etc. 

See Madras R. 269 (a) 

The end of the Adi in the Adyar MS (1. 29a), corresponds to 
that in Madras R. 291 (४) ; the beginning and end of Sabha in the 
Adyar MS (ll. 29a and 34a) correspond to those in the Tanjore 
MS 8658 ( New Des. Cat. ), a MS of Yajfianarayana’s commentary 
on the Sabha. 

The Beginning of Anandapirna’s Commentary 

In the Tanjore New Descriptive Catalogues, we find under 

No. 8657 (in Vol. XV), the description of a MS of a commentary on 
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the M. Bha. mentioned as Yajfandra@yana’s. The colophon shows 
that the MS extends up to the end of the Aranyaparvan, and 
it gives Yajfianarayana as the author of the commentary. A compa- 
rison here with the Adyar MS of Yajfianarayana’s commentary 
shows that the two MSS agree so far as the Aranya’s end is con- 
cerned. But, it can be seen from comparing the beginning portion 
of the texts in the Adyar and the Tanjore MSS, that while the 
latter part of the Tanjore MS does represent Yajiianarayana’s com- 
mentary, the former part does not. The former portion of the 
Tanjore MS represents the commentary of another writer whom 
we shall identify now. 

Tanjore 8657 opens with six prefatory verses: 1. a तणा 
invoking Krsna; 2. a Sardiilavikridita on Sarasvati; 3. another 
verse:in the same metre on the author; 4-5. two Anustubhs on 
the M. Bha. and Vyasa and 6. a Sragdhara mentioning a king in 
whose time the author wrote this commentary on the M. Bha. 
This last important verse runs in the last line : 

तस्मिन्‌ भ्रीकामदेवे... विजयते भारतार्थप्रकाशः | 


I would now invite attention to my article on the Date and 
Works of Anandapiirna, in which, I have shown, on p. 2, that 
Anandapiirna wrote under king Kamadeva, the Kadamba king, the 
father-in-law of king Harihara II of Vijayanagar and whom, on epi- 
graphical evidence, I placed at about A. p. 1350. That the Kama- 
deva mentioned in the Tanjore MS of a M. Bha. Vyakhy4 is identi- 
cal with the Kimadeva mentioned by Anandapiirna at the end of 
his Prakriya mafjari can be verified by another circumstance. The 
second verse in the Tanjore MS 8657, जिहवारगतेरे खगाङ्ककर्या etc. on 
Sarasvati is the same as the third introductory verse in Anandapir- 
na’s commentary on the Brahmasitddhi. See Madras Trien. Cat. 
No. R. 3967. Thus we have in the former part of the Tanjore MS. 
8657, the beginning portion of Anandapiirna’s commentary on the 
Mahabharata. 

Some other works of Anandapirna 

The third verse in the Tanjore MS 8657 is important for its 

information on the other works of the author; it runs: 
येनाखण्डि sanrafater श्रीतकंमाषासिना 
येनाकारि fasten युक्छिबहुकं टीकाद्वयी eter | 
यस्य प्राङ्गणरङ्गरज्ञिततरे area नृत्यन्त्यलं 
MSE भारतसागरा्थंनिचयं Beer वक्तु यते ॥ 

In the first two lines here, Anandapiirna mentions a work of 

dialectic and two commentaries on a single treatise called Darpana. 
4 
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While we are not able to say anything definitely about the work 
mentioned in the first line, we can say that the two glosses on a 
Darpana mentioned in the second line are additions to our know- 
ledge of this writer's works most of which have been noticed by 
me in the article on Anandapiirna previously referred to. 


In the Des. Catalogues of the Palace and Curator’s Libraries at 
Trivandrum, there are two MSS of a commentary on the 
Bhagavata, called Bodhasudha, by a Vidyasagara Munindra who is, 
in all likelihood, Anandapiirna: Palace Library Des. Cat. Vol. I. 
No. 196, Skandhas 10 and 11 and Curator’s Library Des. Cat. 
Vol. I. No. 181, Sk. 10 and 11. 


Under No. R. 3323, the Madras Trten. Catalogues describe a 
commentary on the Mahabharata, the last colophon in which gives 
the author as Mahanandaptirna and the name of the commentary as 
V yakhyaratnavali’ which is also the name of Anandapirna Vidyi- 
sagara’s commentary on the M. Bha. Confusion is likely here, but 
I find on comparing the text of Mahanandapiirna’s commentary 
with that of Anandapiirna’s that the two are different, though the 
former text seems to follow the latter. 


2. The commentary on the Pauloma is called here Kysnagitd and that on the 
Astika, Visamapadcdipiki. For another ms. of the Pauloma portion, called 
Krgnegitd, see Des. Cat. Trivandum Curator’s Library, Vol. 1, No. 150. For another 
perplexing reference to Krsnagitd, see Tanjore New Des. Cat. No. 9098, a commen. 
tary on the M. Bhi. 
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Sti Rama and the Raghuvarh§a 
By 
C. KuNHAN Raja, Madras 


Nearly every scholar who has written on the Raghuvamsa has 
expressed the view that Kalidasa’s main object in writing the great 
epic was to portray the great Hindu Hero Rama. In the first nine 
Cantos of the poem [९2114889 described the four immediate pre- 
decessors of Rima; in six Cantos, namely IX to XV he described 
Rima himself and in the remaining four Cantos he portrayed the 
successors of Rama. If we take the individual kings portrayed, it 
would be noticed that he devoted more Cantos for Rama than for 
any other king. It is true that Raghu also appears in six Cantos. 
He was born in the third Canto and he retires and meets his death 
only in the eighth Canto. But in Canto V Aja, his son, comes in 
and from that time the interest is in Aja. Thus there isa case for 
assuming that in the Raghuvamsa, Kalidasa considered Rama as the 
most important character; he received his inspiration from the 
Ramayana of Valmiki, and so far as the Ramayana portion in the 
Epic is concerned, he closely follows Valmiki, even in wording, to 
say nothing of the main story. 

But there are certain matters that need careful consideration in 
this connection. The work is known as Raghuvamsa and as such it 
can only be a chronicle of the Solar dynasty. Inthe second verse 
from the very beginning, the author speaks about the dynasty in 
the line :— 

kva stiryaprabhavo vamsah... 
In the verse that follows the nexts one too, he mentions the 
dynasty 17 the passage ; 

athava krtavagdvare vamse ` smin pirvastiribhih 

After four verses in which the author enumerates the various 

great qualities of the kings of the dynasty, the author says : 

raghiindm anvayam vaksye 

From these passages it is certain that Kalidasa was thinking only 
of the kings of the solar dynasty and that he had no special partia- 
lity for Rama. If he had any idea of bringing Rama as the real 
hero of the epic, it is incredible that he has not a mention of him 
anywhere, either in the introductory portion or inthe body of the 
poem prior to the starting of the Rama episode. Only once is 
there, in the course of the first eight Cantos, a mention of Rama 
and that in a verse of questionable authenticity. There is the 
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mention in the eighth Canto of Aja having a son and then it is said 
that he is the father of him who killed Ravana. The verse is as 
follows : 

dasarasmisatopamadyutim yasasa diksu dasasv api srutam 

daSsapirvaratham yam adkhyaya dasakanthariripum vidur budhah 
If Rama were to Kalidasa the great hero which modern scholarg 
want us to believe, how is it that not even once is there a mention 
of such a hero? Except a very few allusions to Rama in the 
Meghadita we do not find Kalidasa making mention of Rama. 

With this may be compared the way Kalidasa treats of Kumara. 
Kumira is the hero in his other great epic, the Kumdrasambhava. 
At every step one comes across an allusion in the Raghuvamsa to 
Kumara and in many places he uses the word Kumira especially in 
referring to Aja. It is certain that to Kalidasa Rama was not a hero 
in the sense in which Kumira was a hero to him. 

Not only do I find difficulty in accepting that Raima was a great 
hero to Kalidasa, I have also very great difficulty in believing that 
Kalidasa had known the Raémdyana of Valmiki. It is true that in 
the following verse Kalidasa means Valmiki the author of the 
Ramayana. But I have my own doubts regarding the authenticity 
of this portion of the Raghuvamsa as a work of Kalidasa. The 
verse is : 

sa prstah sarvato vartam akhyad rajiie na santatim 

pratyarpaytsyatah kale kaver ddyasya sdsanat (XV. 41) 
Here Valmiki is mentioned as the adikavi. There are other places 
also where Valmiki is mentioned and sometimes as_ author 
of the Ramdyana. Iwill returnto the point of the authenticity 
of this portion. In the fourth verse in the Epic, the term 
purvasiribhth is usually interpreted as referring to Valmiki. This 
is the traditional interpretation. But does the work of Valmiki, 
namely the Rdadmdyana, deserve to be called merely as a mani 
which is krtavaégdvara, but which is not yet strung on a thread. 
The idea behind the verse is that previous attempts at describing 
the kings of the Solar dynasty are like drilling holes in a gem 
and what the author is doing 18 to collect them and present 
them in the form of a string. His contribution is the art. I do not 
think that this would be the statement if he had the Rémdvana of 
Valmiki before him. He must be having in his mind the various 
Purdnic references to the kings and not an artistic composition like 
the Ramayana. 

For the first eight Cantos he has no model. He has only some 
stray references to these kings in Puranas and other works. He 
has collected them and presented them as an artistic whole. He is 
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quite original. But everythig changes when we come to the 
Ramayana portion. 
Each of the three kings whom he describes in the first eight 
Cantos has an individuality. First there is Dilipa who represents 
Dharma. Then comes Raghu who symbolises Artha and lastly there 
is Aja who typifies Kiama. Thus the three Purusarthas are dealt 
with in the story of the three Kings. But has Rama an indivi- 
duality? The Dilipa, the Raghu and the Aja whom we find in the 
Raghuvamsa, we do not see elsewhere. But Dagaratha and Rama of 
the Raghuvamsa are only the Dagaratha and the Rama we know in the 
Ramayana. We find no contribution of Kalidasa. In the first eight 
Cantos we see a poet who knows how to choose. From the ninth 
Canto, we find a poet who tries to summarise. There are various 
other considerations which tend to show that from the ninth Canto 
onwards there is the hand of some one different from the hand that 
wrote the first eight Sargas. In enumerating the qualities of the 
kings of the Solar dynasty, Kalidasa says, 
Vardhake muntorttindm yogendnte tanutyajam 
At tke end of the third Canto, Kalidasa speaks of Dilipa thus : 
atha sa visayavyavrttatmd yathdvidht siinave 
nrpatikakudam datva yiine sitatapavaranam 
munivanatarucchayam devy@ taya saha sisriye 
galttavayasadm tksvakindm tdam hi kulavratam 
About Raghu also there is the following statement at the end of the 
seventh Canto: 
prathamaparigatarthas tam raghuh sannivrttam 
vijayinam abhinandya slaghyajayadsametam 
tadupahitakutumbah sdantimargotsuko’ bhiin 
na hi sati kuladhurye siryavamsya grhaya 
Then from the tenth verse in the eighth Canto, there is the 
descriptron of Raghu retiring to the forest and in the twentyfourth 
verse there is the statement of how he left off the body by the 
power of Yoga. The same vairdgya and release from the body 
through the power of Yoga are mentioned in the case of Aja also at 
the end of the eighth Canto, in the verses : 
samyag vinitam atha varmaharam kumadram 
Gdisya raksanavidhau vidhivat prajandm 
rogopasr statanudurvasatim mumuksuh 
ध prayopavesanamatir nrpatir babhiva 

an 
tirthe toyavyatikarabhave j ahnukanydsarayvor 
dehatyagad amaraganandlekhyam dsadya sadyah 
purvakaradhikatararucd sangatah kaéntayasau 
lilagdresv aramata punar nandanabhyantaresu 
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We do not see this kept on in the case of the later kings. 
True that in the later Cantos we see only the faithful reproduction 
of a well-known story. 


There is another point which relates to the way in which the 
material is handled. In the first eight Cantos we never see the 
poet straying away from the main theme of the kavya. There is no 
description merely for the sake of a description, to show off the 
erudition of the poet. The descriptions are all beautiful ornamen- 
tations around the main theme and these descriptions never retard 
the progress of the narration. When the poet speaks of the fragrant 
gentle breeze, the peacocks, the antelopes, the sarasa birds, and the 
simple peasants bringing humble presents to the king in the forest 
when Dilipa proceeds to the hermitage of Vasistha, when the poet 
describes Dilipa tending the cow in the forest where creepers 
dropped flowers on him like city girls dropping laja on him during 
his ceremonial processions, where the cool breeze served him when 
he was exposed to the hot sun, where the bamboo trees through 
their whistling sound served as accompaniment to the music of the 
forest nymphs, when the poet describes in the fourth Canto the 
advent of the hot season, when the rain clouds have abandoned the 
sky and when the heat of the sun become insufferable, when the 
moon is clear and shines brightly, when there are swans and 
undimmed stars and clear water, on none of these occasions does the 
author leave off the main theme; the hero is always in our presence 
and every description is joined onto him. This may be compared 
with the description of the seasons in the ninth Canto, when 
Dagaratha is nowhere to be seen. We meet Dasgaratha in the 
statement : 


atha samdvavrte kusumair navats 

tam iva sevitum ekanaradhipam 
yamakuberajalesvaravajrinam 
samadhuram madhur aficttavikramam, 


There is no more mention of the hero, unlike in the descriptions in 
the previous Cantos. The same is the case with the description of 
grisma in the sixteenth Canto. While in the earlier Cantos we find 
a kind of close relation between the narration and the descriptions, 
the descriptions being a kind of decoration to the main theme of 
narration, in the later Cantos we find a sort of divorce between the 
two, the descriptions having nothing very intimate with the main 
theme except that it is the narration that has occasioned the 
description. 
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There is yet another great difference between the earlier 
portion of the Raghhuvamsa and the later portion in so far as the 
handling of the material is concerned. 

Raghu is born in the third Canto and his adventures are also 
described in that Canto. At that time, his father Dilipa is the 
king. When Dilipa retires, we have been introduced to Raghu and 
we have begun to take an interest in him. If Kalidasa had left off 
the poem at the end of the third Canto when Dilipa retired from 
active life, we would have felt dissatisfied ; we are left witha strong 
desire to know something about his son, who has been before our 
eyes for some time and in whom we have hegun to take a keen inter- 
est. Similarly Aja is introduced to us in the fifth Canto, though his 
father continues to be king till the end of the seventh Canto. In the 
latter part of the fifth Canto and in Cantos six and seven it is 412 
who is before us and long before Raghu retires, as mentioned at the 
end of the seventh Canto, Aja has been before us very long and we 
have taken a deep interest in him. Thus even at the end of the 
seventh Canto, the author cannot leave off the story. He has to 
satisfy our eagerness to know the whole story of Aja. But in the 
eighth Canto we come to a different technique. It is mentioned that 
Aja had 2 5011. His name even is not mentioned, unless we accept 
the verse quoted already as authentic, which I am very diffident 
about on account of the clumsy way in which the word dasa is intro- 
duced in the four lines of the verse. Inthe last verse but one, it 
is stated that his son is installed on the throne and in the last 
verse it is stated that Aja has departed from this world and taken up 
his abode in heaven. Nothing is mentioned in the whole Canto to 
arouse in us any interest in Aja’s son and as such if the poet had 
closed the poem at that point, there is nothing to cause any dissatis- 
faction inus. No one will deny that the way in which the eighth 
Canto is closed is a very beautiful one and a very auspicious one. 
It does not‘close with the death of a king, but with the blessing of 
an eternal life of happiness for the king. 

After the eighth Canto, we do not see anything in the poem that 
deserves the name of characterisation; and if Kalidasa is anything 
it is as a master in characterisation. The similes lose their beauty 
and propriety. There is a distinct change even in the vocabulary and 
also in the sense in which the words are used. It is incredible that a 
poet who closely followed the Ramayana of Valmiki did not accept 
the genealogy given by Valmiki for the forefathers of Rama. I have 
a feeling that it is not merely that Kalidasa had not the portrayal of 
Rama as the chief aim in writing the Raghuvamsa but that he did 
not write the Rama portion in the work at all; he may have closed 
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the poem with eight Cantos in which Raghu is the chief and central 
figure and in which his father and son are also described. In Dilipa 
there is Dharma dominating without prejudice to Artha and Kama ; 
in Raghu there is Artha dominating without prejudice to Dharma 
and Kama ; and in Aja there is the predominance of Kima without 
prejudice to Dharma and Artha. All the three working in harmony 
lead to final peace and Moksa in due course. This Hindu philoso- 
phy of life is fully explained in the first eight Cantos. 

Many of the difficult problems that we have now to confront in 
respect of the Raghuvamsa will not arise if we have only the first 
eight Cantos of the work. The absence of a unity in the work, the 
unexpected end of the work in the nineteenth Canto, the discrepen- 
cy between the fidelity with which the Ramayana story is followed 
after the ninth Canto and the departure from the Rdmdyana in 
respect of the genealogy of the forefathers of Rama in the first 
eight Cantos, all these problems find a solution if we take the work 
as ending with the first eight Cantos. 

There is another point that deserves consideration. In the 
beginning of the Raghuvamsa there are four verses (5th to 8th) 
where Kalidasa enumerates various great qualities of the kings 
of the solar race. This is not a mere enumeration; it is more or 
less a preparation for the readers for the main Kavya. The Kavya 
illustrates these great qualities. And we find that the story of 
Raghu is handled in such a way that all these great qualities are 
exemplified therein. So it was Raghu whom Kalidasa kept in his 
mind when he enumerated these qualities. How is it that not a 
single chief incident in the life of Rama has been even hinted in 
these enumerations ? Kalidasa does not seem to have been think- 
ing of Rama at all. 

Further, if on the basis of the Bharatavakya of Mdlavtkiag- 
nimitra we assume Kalidasa to be a contemporary of Agnimitra, it 
is certain that Agnimitra cannot be much later than Patafijali and 
as such Kalidasa too is not much later than the great grammarian. 
Patafijali gives no hint of having known the Ramayana. He quotes 
from a large number of literary works that preceded him and it is 
surprising that if the Ramdyana existed during his time, he should 
not have tried to explain a single un-Paninian usage found in the 
Ramayana. Thus, Ramayana is not really the first Kavya. That is 
only a vain title given to the work by the poet, whoever he 18. Thus 
there is a likelihood that Kalidasa too did not know the Raéméyana. 

I have only raised or rather suggested a problem. It is not 
proved ; some may say that evena case has not been made out to 
justify a consideration of the point. That is a matter of opinion. I 
leave it there. 


Morality and Self-Realisation 
By 
P. T. Raju, Waltair 


It has been a common criticism by European scholars that 
Indian philosophy is unethical and amoral. And the criticism irri- 
tates every Hindu who sees that in spite of the self-restraint which 
his philosophy so strongly preaches it is called unethical. There is 
more asceticism in India than anywhere else; and all the virtues, 
both Greek and Christian, are so strongly emphasized by the 
Puranas, Kavyas, ethical codes and philosophical treatises that one 
wonders what the grounds can be for calling Indian philosophy 
unethical. Itis not necessary to quote these criticisms when they 
are so common.! But the curious feature to note of them is that they 
are made for opposite reasons. Sometimes Indian thought is said 
to be unethical for the reason that the basis of morality is said to be 
the dharma or the law of nature, which is an Js and not an Ought. 
At other times it is said that Indian thought furnishes no basis 
for moral laws, that it gives a number of injunctions, which means 
aset of values, which are uncoordinated and unexplained. The 
answer to each criticism ‘lies in the other. And probably each 
critic, when he made his own criticism, does not have in mind that 
of the other. Yet it has to be said in favour of the critics that the 
relation between the moral laws and their ground is not systemati- 
cally worked out by our ancient philosophers and moralists ; so 
that the first group of critics do not see the laws based upon a 
ground, and the second miss the ground of the laws. 


The conception that Rta, which means both natural and moral 
law, controls even the actions of gods, belongs to the Vedas. But 
this fruitful conception does not seem to be worked out by our 
ancient thinkers. The Buddhistic conception of Dharma, which 
means the innermost essence of the universe, the law of things and 
the things as well, could have offered the best metaphysics of ethics 
if the implications of the concept had been elaborated; but nothing 
of the kind seems to have been done. The need for an ethical phi- 
losophy does not seem to have been felt. Indian thought seems to 
have been preoccupied with, and exhausted itself in the exposition 
of the nature and method of self-realisation. But this self-realisation 
took little notice of man’s relations to man. Curiously enough the 


1. One may read MCKENzIE’s Indian Ethics and HEIMANN’s Comparative 
Philosophy. HOPkins in his Ethies of India takes the opposite view. 
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ethical and political philosophy of the Western idealists is based on 
the idea of self-realisation. And though their political philosophy is 
not much in favour with many contemporary political thinkers, their 
ethical philosophy has not yet been superseded. And if consistency 
and system are the true tests of philosophy, then not only 
their ethical but also their political philosophy must be said to 
contain much that is of value. However, in spite of numerous and 
elaborate treatises on self and self-realisation, Indian philosophy 
paid little attention to ethical thought as such. And in spite of 
India’s contact with Greece the works of Plato and Aristotle, in 
which ethics, politics, metaphysics and psychology were signi- 
ficantly interrelated, exercised no influence on the works of our 
ancient philosophers. 

Hence the European criticism, above referred to, of Indian 
thought is not without some basis, though this basis throws no dero- 
gatory reflection on the nature of Indian thought. It does not 
suggest that Indian thought connived at immorality by not having 
an ethical philosophy. No chaster morals could have been preached 
than those taught by Buddha. And though he gave a system of 
morals, he did not expound an ethical philosophy. Yet every 
follower of Budda felt the eight-fold noble path, the path of eight- 
fold virtue,’ to be as binding as the Categorical Imperative. A 
significant fact to note here is that in later Buddhism the realisation 
of the highest Dharma, the Dharmadhdatu or the Dharmakdya of 
Buddha, was identified with the realisation of one’s self.? And one 
was not to swerve from the noble path even by a hair’s breadth if 
one were seriously after self-realisation. This is so not only in 
Buddhism but also in all systems of Hinduism. Even before one is 
an adhikérin, one is expected to have well practised sama, dama, 
titiksd etc. Perfection in the practice of these virtues is indispen- 
sable to self-realisation. One directly felt the necessity of practis- 
ing them. If their philosophical justification were needed, it 
could have been given. But then it would have been different from 
the ethical philosophy of the West. 

The ethical philosophy of the West hasin view the harmonious 
adjustment of the relations between man and man, while the moral 
preachings of the Indian philosophers have as their aim the harmo- 
nious adjustment of the relations between man and God or the high- 
est Truth. It is for this reason that Indian thought appears indivi- 
dualistic. Indian morality, whether Hindu or Buddhist, whether 


2. Right view, right intention, right speech, right notion, right livelihood, 
right effort, right mindfulness, and right concentration. 
3. Cp. Mahaydnasitralamkara, p. 37. 
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it accepts a personal God or an impersonal Reality, is religious. 
And all religion in its dynamic or innermost nature is individu- 
alistic. We are already familiar with Whitehead’s definition of 
religion as what one does with his solitude,* and with Bergson’s 
distinction between static or institutionalised religion and dynamic 
religion in which man comes into direct contact with the ultimate 
source of life, and which, he says, is mystic.’ Indian religions 
in spite of their being institutionalised never lost sight of their 
dynamic aspect. And their morality therefore always preserved its 
religious and individualistic nature. It always kept in sight God 
or the ultimate Reality, but not man. Yet the requirements of its 
morality never let a man commit what may be considered immoral 
by the other morality. They do not permit man any of those 
indulgences that lead him into conflict with his fellow-creatures. 
They purify the heart to the core, and this weeding of the 
source of impulses renders man incapable of immorality. 

But the moral philosophy of the West has in sight mainly the 
problem of the relation between man and man. It tries to treat 
morality as an absolute and wants to find a metaphysical justification 
for:it. We know how strongly Kant was moved by the starry 
heavens above and the moral law within. And the moral law was 
a categorical imperative, an absolute that needed no justification 
other than itself. We are to do our duty not because God approves 
1६, not because of some similar reason, but only because it is 
our duty. Fichte felt that natural law may come into conflict with 
such absolute moral law, that nature may not respect the absolute- 
ness of morality, and so constructed a metaphysical system to 
demonstrate the possibility of such morality. He is not really the 
first to supply a metaphysical ground for moral laws. Plato and 
Aristotle, long before him, attempted the same. Green, Muirhead, 
Mackenzie and others among contemporary philosophers do it. 
And generally in the West, whether the philosopher is an idealist 
or realist, whether he explains morality in terms of Self, evolution, 
utility or any other principle, his morality is a property that 
belongs to the relations between man and man. 


I] 


Now, are the two types of morality different and disparate? 
Is there no relation between the two? What are the merits and 
defects of each? The answer to this enquiry depends upon our 
conception of the relation between morality and religion. 


4, See his Religion in the Making. 
5. See his Morality and Religion. 
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Following Bergson we may distinguish between dynamic and 
static or institutionalised religion. In dynamic religion man is in 
immediate contact with the ultimate source of life, whether we call 
it God, the Absolute or the Elan Vital. The nature of this contact 
is inexplicable and is therefore mystic. Such experience is given 
only to a few ; and in order to train people for it institutions are 
established. And religion as expressed in those institutions is insti- 
tutionalised or static religion. This religion has to take into consi- 
deration the welfare and preservation of society, and the laws of 
its institutions therefore pertain to the social conduct of the indivi- 
duals. Thus institutionalised religion works itself into social or 
moral laws and no hard and fast distinction remains between mota- 
lity and religion. 


On the other hand, morality too in the sense of the relation bet- 
ween man and man may work itself up into the laws of institution- 
alised religion. Moral laws may at first begin as tribal laws handed 
down from generation to generation by tradition. But later the 
demand for absolute authority may be felt and their source attribut- 
ed to God. During this process the conception of God too as that 
of a Jealous protector of the tribe may be refined into that of a 
supreme moral being, the source of all moral laws with power to 
punish and reward. 


Viewing the development either way it is difficult for us to say 
whether our duties to man are not also our duties to God, though it 
is possible to say that some of our duties to God are not duties to 
man. Weare led to this conclusion not only when we look at the 
problem in its historical aspect but also in its metaphysical. For 
the content of morality is not fixed and definite. It is difficult to 
decide whether in morality we are to lay sole emphasis on the 
Right after Kant or on the Good after Aristotle. We feel that the 
Right which is not Good is less moral than that which is Good also. 
We feel that a world in which virtue is always followed by happiness 
is morally better than the world in which virtue is always followed 
by misery. But if somehow the conception of the Right and the 
Good are identified even ultimately, then the basis of morality 
should be sought not in some intuition of the Right or the Categori- 
cal Imperative but in the innermost nature of the universe. But 
the ‘moment we change our allegiance to the latter, we bring in re- 
ligion and mysticism. ‘The innermost core of the universe cannot 
be made a definite object of thought, which is discursive. 

We may view this point in a different way. The moral ideal, 
according to almost all Western idealists, is the realisation of our 
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true Self. But Indian philosophy regards that realisation as our 
religious ideal. Green, for instance, writes that the moral ideal is 
increasingly realised, but a full realisation of it is beyond the 
powers of the finite human beings. But then if the ideal is to be 
realised, and if it cannot be realised in what we usually call our 
moral life, then it must be realised only in religion, not of course 
the institutionalised religion which belongs to the discursive level, 
but the dynamic or the mystic. 


Even Kant could not say that the moral ideal could be fully 
realised by us at any time. Hecould only hold the hope that it 
could be asymptotically realised,—which means that it can never 
be realised fully so long as we keep to the moral sphere. But then 
what is the use of exhorting us to realise something that can never 
be realised ? In Kant we do not find an answer to this question, 
which lies only in mystic or dynamic religion. 


Similar difficulties felt by Western philosophers about morality 
can be multiplied. But all of them go to prove that morality is 
not a self-sufficient experience but finds its fulfilment in an 
experience beyond itself. Bergson speaks of dynamic morality, the 
basis of which is neither custom nor the well-being of society but 
some inner voice like the Daemon of Socrates. But in truth the 
experience of this inner voice is mystic; and the mysticism of 
morality can have no differentia to mark it off from the mysticism 
of religion. When some mystic experience works itself out into 
some institution, the institution puts on not only a religious but 
also a moral appearance. And what even dynamic morality does is 
to find out the missing notes in order to make the prevalent. mora- 
lity harmonious by diving into the depths of life. Hence dynamic 
morality cannot be separated from dynamic religion. 

When it is said that morality passes beyond itself for self- 
completion it is not meant that morality thereby becomes immora- 
lity. What is higher than morality cannot be immoral, cannot come 
into conflict with the moral, though it may be called supra-moral 
or amoral. But there are some writers like Rashdall who maintain 
that religion cannot transcend moral distinctions. Rashdall writes 
that a religion that transcends them has no value.° He believes 
that metaphysical or theological beliefs are required in order to 
rationalise morality." Apart from the question whether religion 
is only to be a hand-maid to morality there is the difficulty, we 
already noticed, that morality finds its completion or realisation in 


ree ० = =, 


6. Theory of Good and Evil, Vol, II, ए. 294. 
7, Ibid, p. 257. 
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some experience beyond itself. If it is necessary therefore that in 
order to realise the moral ideal we have to transcend morality and 
enter religion, then religion as beyond morality must naturally 
transcend the moral distinctions. Infact Rashdall is thinking of 
Christianity in its institutionalised ‘form. And we have already 
said that religion when institutionalised can hardly be differentiated 
from morality. Institutionalised religion never transcends moral 
distinctions. But dynamic religion does. And morality finds its 
completion not in the institutionalised but in the dynamic religion. 


Moreover, if transcending moral distinctions are vicious, then 
every reformer must be an immoral person; for he has to break 
the current moral laws. And as Bradley says,® even the exhorta- 
tion to rely on individual conscience is to preach immorality. 
Individual conscience is really the inner voice and we are falling 
back upon mysticism. The injunction to better the current mora- 
lity raises the problem of the ultimate moral ideal, the realisation 
of which, we have already seen, takes us beyond morality. 


Now, what can the charge that Indian philosophy 18 unethical 
or amoral, imply ? Certainly, it does not mean that Indian philo- 
sophy condones immorality. We need not discuss the complex 
question whether Indian philosophy is pantheistic, panentheistic or 
theistic. Such a question involves problems of interpretation and 
subtle differentiations, which it is impossible in the present paper 
to consider. But we can say with justification that Indian philo- 
sophy points out the way to the full realisation of the moral] ideal. 
It is of no use to ask people to strive after ideals which are in 
principle unrealisable. And if they are to be realised the easier 
way is the better. If so long as we keep within morality we can- 
not realise the moral ideal, and if that ideal has to be realised, we 
have to transcend morality. Of course, so long as we are within 
the bounds of institutionalised religion, whether our acts are moral 
or religious is a question of attitudes. However, if the moral ideal 
is realised through religion, man thereby becomes fully moral. He 
can never commit an act which can be treated as immoral or 
opposed to morality. 

III 


Morality which issues from religion and which is concerned 
mainly with the relations between man and God or the Truth of the 
universe is not opposed to ordinary morality which is concerned 
mainly with the relation between man and man. The former is 


8. Ethical Studies, p. 199. 
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the completion of the latter, it is its perfection. Morality so far as 
dynamic religion is concerned is meant not only for the preserva- 
tion of society but also to create in it conditions favourable for the 
promotion of dynamic religion. And morality practised with this 
aim must certainly be higher than the other, for it is nearer the 
realisation of the moral ideal. The lower morality is generally 
literal, based on written code or custom, in which man does 
not rationalise and does not discover for himself the inner meaning 
and aim of the laws he obeys. The moment he begins to think of 
their significance he realises that his morality is not merely con- 
cerned with his relations to other men but also with his relations 
with the whole cosmos, which means that he has to adjust his 
conduct in accordance with the meaning and purpose of human life 
on earth. But hy the time he discovers all this he must have 
passed beyond the bounds of ordinary morality. He will not cease 
to be moral; but his morality acquires a new importance. 


But it is this importance that the Western scholars criticise. 
They fail to see that the lower morality is incomplete, and that the 
person who aims merely at it fails to realise it; on the other hand, 
one whose aim is higher must have been perfect in the practice of 
the lower morality. 


It is objected often that what we call higher morality preaches 
at the most only negative virtue. ‘The person who practises it may 
not injure others, but he does not care to render them positive 
help. And what morality ought to emphasize is positive and not 
negative virtue. It:does not seem to be fair to attribute to Indian 
philosophy the preaching of such negative duties only. Certainly, 
it preaches that the highest aim of life is not limited to what we call 
morality ; and only because what we call higher morality does not 
come 176 conflict with the lower may its injunctions appear nega- 
tive. For the manof higher morality the practice of the lower 
becomes so natural that he does not feel that the moral laws act as 
checks upon his activity. On the contrary, he only feels that his 
own spontaneous activity does not clash with the laws of morality. 
That is why moral laws at the higher level appear somewhat to have 
a negative significance. 

It may perhaps be asked whether compassion, sympathy etc., 
are not regarded in Indian philosophy as impediments to spiritual 
progress. It is true that some ancient writers have said that they 
are hindrances at a certain stage. But they do not mean that we 
should be unsympathetic. They mean that the spiritual devotee 
should not be moved by mental disturbances, and all emotions they 
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hold to be mental disturbances. Moreover, the religious man is 
one who has passed beyond morality and does not still feel the 
pressure of the moral Ought upon him. ‘Therefore to feel com- 
passion and the corresponding duty means that he belongs still to 
tke lower level. 


It is not suggested that Western moral philosophy is imperfect 
in answer to the criticism that Indian philosophy is unethical. But 
it is attempted to make out that Western writers on morals have 
themselves come to see that what we generally call morality finds 
its completion in something beyond itself. This perception when 
worked out easily leads to the conception of morality as the ancient 
Hindu thinkers viewed it. None can miss the fact that the eight- 
fold noble path is one of the four fundamental truths of Buddhism, 
the highest moral religion that the world has ever produced. It 
may not have given us a metaphysic of morals. Yet to call it un- 
ethical would be to misunderstand the greatest ethical religion. 
And Hinduism absorbed all that is best in Buddhism. 


K, V. 24 8 


Basis and Ideal in Buddhism 


By 
Mrs. (~. A. F. Ruys Davips, Chipstead 


Many years ago—it was that critical period of the European 
struggle, 1917 — I was lecturing before a London club, trying to 
show, that any philosophical system worthy to be so called built 
upon its basic principles an ideal of life — life considered as 
aim and destiny. And that not as herd-aim or herd-destiny, but 
as goal and quest of each and every man and woman. Incidentally 
I contended, that institutional Buddhism, so far as it adopted and 
emphasized certain philosophical gnomes of its day (such gnomes 
were all that Indian ‘philosophy’ then amounted to), had fallen 
short in such building. 1 was myself on the eve of acrisis in life, 
in ideals. I knew it not, yet like the muttering of a coming storm, 
there were, could J have then heard, good grounds for the 
choice of my subject. 

Seven years later I converted the lecture into a supplement- 
ary chapter to the reprint of my Buddhist Psychology, originally 
published in 1914 in the Quest Society's Series. That supplement 
is now virtually buried. The special chapter has not proved a 
fruitful motif in writings about Buddhism. Yet it deserves con- 
sideration, and the Editor has kindly given it a new platform in a 
‘revised shape. I have learnt much these sixteen years, but my 
thesis remains for me true. 

And more : the thesis was true of, not institutional Buddhism, 
but of the original religious message or gospel which, after centu- 
ries, came to be known as Buddhism. That original message 
persists in the older Buddhist or Pali canon. But, whereas the 
monastic ‘basis’ and ideals professed today by ‘southern’ 
Buddhism crown the old palimpsests, so that he who runs may read, 
the original message is much obscured, is largely buried and has 
needed much disentangling. And few there be who find it. My 
purpose in these few pages, is to state as clearly as I can, (a) the 
basis and ideals of that institutional Buddhism which superseded 
the original gospel and is in force today, (b) the basis and ideals 
of that original gospel. 

Here is neither the place nor space to vindicate the distinction 
drawn. I have given this in my writings of the last decade. Given 
also are the reasons why the teaching we call Buddhism came to take 
the institutional form it did. All world-religions come to take such 
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forms ; the specific difference in the transformation in each is a 
matter of the historical development in each, as determ’ned by 
many local and temporal conditions. Here it must suffice to say 
what I find to be and to have been (a); what I find was (6), 


(a) The bases may be stated in four formulas often admitted 
by Buddhists of today as being ‘central’. Not all indicate cosmic 
purview; all are mainly concerned, as befits religious gnomes, with 
man : his nature, life and destiny. They are (1) the formula of the 
Three Marks (ti-lakkhana); (2) the formula of Things as Caused ; 
(3) the Four Truths; (4) the Five Moral Habits (pafica sildni). 
(1)is: Everything is transient,’ ill, not-‘self’?, meaning originally 
not-spirit, not-soul. (2 ) indicates that the transience is not chaotic 
or casual, but is determined by causal sequence. (3) states the fact 
and cause of everything being ‘ill’ and tke fact of a way out; 
(4) states the one basis for all action that is according to right 
(dhamma). Were these five elementary moral ‘ practices’ not 
likened to the solid earth as basis for movement, I should have 
dealt with them under ideals. Let usturn to these ideals as we 
find them in institutional Buddhism: what are they and are they 
to be shown as derived from, built upon these four bases ? 


In ideals we consider mainly two things: prospect and 
conduct. Taking tke second first, we see Buddhism, in process 
of becoming institutional, as inheriting two ‘ ideological’ 
terms: wisdom ( pafifid), and amity (mettd), not limited but 
truly catkolic. Now in two of the four formulas cited, 
conduct when ‘right’ is taken as a basis in outlook, namely, the 
five silas and the ‘eightfold’ way out in the Four Truths. In 
neither of these is reference made to wisdom or amity; they may, 
1 2411४, be implied; that 1s all, but, in the details of taught 
doctrine, great weight is given them. As time went on, ‘wisdom ’ 
is seen shrinking *; amity is seen maintained. And perhaps tke 
reason is not far to seek. Wisdom, as prajfd, belonged to the 
teaching of the Upanishads, the matter of original Buddhism. As 
tke rift between motker and child widened, wisdom, attribute of 
Bral:ma, would fade out with much else. But amity as a central 
ideal belonged to a religious gospel, contemporary with and 
annexed by early Buddhism. As an ideal, amity agreed both with tke 
early mission- preoccupation of Buddlism and also with the back- 
bone of all monasticism in so far as it contained healthy elements. 


1, Anicca, or impermanent 
2. In the standard mediaeval manual Abhidhammattha-sangaha, patitd is 
cited only once, and briefly. 
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All modes of affection had to fade out from that life save only 
devotion to teacher and amity for the fellow-votary. Today no 
Buddhist will cite ‘pafifia’ as his ideal, but he will not fail to uphold 
that adopted gospel of amity for all beings, even though he is not 
aware it was not integral part of his Founder’s message. He has 
been nursed on a tradition and in that finds nothing odd. It is only 
the student from without who finds it strange, that in the main 
ethical formula and in the way out from ill, now made into eight 
modes of physical and mental conduct, not a word is there about 
either wisdom or amity. 

It may be contended, that amity is taken as in itself—or more 
correctly, taken as chief—in a fourfold basis: that of the “Divine 
Moods’. This is true, but careful study will reveal, that in this 
connection the fourfold teaching is an adopted child. Even where 
it, in one context *, appears as if crowning the sila exposition, it is 
only at the conclusion of 13 discourses dealing with the s#la-formula, 
and even when so placed is not shown as a development of sila. 


Had it not been for the unhappy rift widening between Brahman 
teaching and early ‘ Buddhism, ' the latter might have built on the 
basis of the former’s Immanence an ideal as lofty as that of 
Christianity in seeing in Divine sonship a basis for human _ brother- 
hood, namely, if the germ of Deity was in every man his most 
precious and beloved, each man was bound to reverence This in 
every other man. The keynote for this was sounded in the early 
Suttas: ˆ“ Since to every man the Spirit ( or self) is dear, 16६ him 
see he harm no man’’. But alas! the Spirit came, in the third 
Mark, to be denied as not real, and the precious opportunity was 
lost. The ‘Five Silas’ remained basis only. It is true that, once 
or twice, the first of the five negatioris—they are as formula nothing 
more—Is developed in positive terms as amity-culture, but as 
formula, yea, as sacramental formula, the five silas remain nega- 
tions only.* 


Turn we to the causation-basis. This is found ina general 
and ina particular form. Oneis: This being, that comes to be; 
this being stopped, that stops. The other concerns the life of man 
only, and it was as process in this, and not as ‘cosmic law’ that was, 
at the birth of Buddhism, attracting interest, meetly following as it 
did the new interest in man’s mind as having its uniformities no 
less than external phenomena. Life, or rather awareness in each 
individual, starting from an unknown datum, proceeded from every 

3. Digha-Nikdya, Tevijja Sutta. 
4. Viz. to refrain from, like the Hebrew ‘Thou shalt not’. 
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fresh span’of awareness (in life after life)to land him in ‘ill’ or 
misery. The hopeful alternative of the more general, and surely 
earlier formula should have been developed as a splendid gospel 
of hope, of planted seed and succeeding efflorescence. Actually 
the taught ideal is ever of the alternative result: cut out the 
cause and the result comes not to be. In other words extirpate 
the desire for life in worlds (expressed in the one word bhava: 
coming-to-be ) and the word desire (lit. thirst: 14104 ), and the 
inevitable result ‘ ill’ cut off. 


The latter ejection, is the second and third of the ‘ four truths’ 
formula: the cause of ill and the ‘ stopping’ of it make it a text 
for the world-forsaker only, and unfit for friend Everyman. But 
and notwithstanding, it is only one of the formulas making a 25 
per cent room for an ideal. Namely, the undoing of ill and its 
cause could be effected by wayfaring in a ‘Way ’—a way imnstitu- 
tionalized as eightfold in excellence of deed, word and thought. 
Whither it led is again in negative terms only :—‘ to the ending of 
ill.” Gone was the once current phrase of ‘‘ becoming Brahma’’ 
for the man’s consummation. Not yet had there come in the phrase 
“utter waning out’’ (parinibbdna) of the wholly ‘worthy one’, 
the arahan, or the other formulas expressing his consummation, 
here on earth or after one more survival in a better world. The 
Indian tendency to express a superlative by a negative—we too 
have it in “immortality ’—may have lent glory to the ‘ending of ill’ 
(dukkhass’ antam) and then we must leave it. 

But that the ‘term now so prominent in Buddhist ideology : 
nirvana (17664114) was in the original message I do not accept. It 
is listed, I know, inthe First Utterance with three other desirables, 
none of them expressing consummation, and it makes a pretty 
refrain in the Vinaya chronicle of the inauguration of the movement. 
But we also find it defined in early Suttas as, not the summum bonum, 
but a catharsis of three roots of evil, and equated with nirodha, the 
term in the ‘truths ’ for the “ stopping’ of the cause, the process 
of ending ‘ desire’ by the wayfaring. And this shifting of meaning 
attached to it has even survived to this day, Mr. DUROISELLE, after 
long residence with Burmese Buddhists, finding that no one ever 
described Nirvana in the same terms.’ 

Buddhists may not be unreasonable in leaving the yet incon- 
ceivable, let alone comprehensible Goal of each man’s life to be 
covered by a vague term. We do so with ‘heaven’ and with 
‘immortality ’, a very illogical word. In so faras it points to the 


5. Given in detail in my Buddhism 1st Ed. only, 1912. 
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goal as something ineffable, exception cannot be taken to such 
terms. For that matter ‘tle immortal’ was used also by early 
Buddhism, a term tzken over from the mother-teaching and declared 
to be just that which the Founder set out to declare to his world :— 


‘* I go to Leat tte drum of tke Immortal: open are the gates 
thereto.’’ Yet will man never be ultimately content with the 
negative. Forhis needs attha: ‘tke aim’ (thing needed, thing 
sought), which was in the very marrow of tre First Utterance is a 
better term than eitker ‘ immortal’ or ‘ waning out’ (nirvana), 

Finally as to the first of tle three marks-basis: ‘transient ’:— 
to the outsider, neither-helped nor hindered by tradition, it skould 
seem strange to find built on this term a gospel of woe rather than 
of hope. For if happy experience wanes, so also no less does 
unhappy experience ; pain gives way to ease, depression to hope, 
to reason for hope. Had the first ‘mark’ asserted: all happiness 
is transient, facile acquiescence might be allowed ; but ‘all evil is 
transient ;’ is none the less true. More especially if, as with early 
Buddhism, the vista of life is not cramped by this- world vision 
only—by the faith that after death a happier destiny, here striven 
for, was to be certainly expected. But monastic world-abjuring 
was too strong. Its raison d’étre was that in world-life man both 
saw universal transience and Judged that causation was the means, 
not of working to bring out the better in world-life, but of insuring 
the ‘stopping’ of results. 

(b) 1 now briefly give what is for me both basis and ideal in 
the original gospel taught by the founders and which lies half stated, 
half buried beneath the palimpsest of institutional Buddhism. And 
let the reader condone if I, the better and more briefly to declare 
it, use the words ‘worth’ (to experience), ‘well’ (Je bien), and 
‘more’, in perhaps unfamiliar ways. 

The basis of the original gospel was, that the man is not ‘being’ 
but ‘ becoming’, coming-to-be. My reasons I have stated at length 
in recent books. Every man is in, or part of the very process of 
the will of the world, the well of the world. As such he is willed 
as not an unchanging, static being, but as becoming, coming to be 
what he was not. In his body he has atype of this becoming, but 
it is a transient becoming in growth, succeeded after maturity by 
decay, a becoming worse. In ‘mine’ we have the ways of man 
working through the body, ways that worsen as body worsens. In 
the very ‘man’, decay has no place. He goes on, goes further 
with a new body time after time till he is the perfected will in the 
‘well’ he has long sought. One at last with the highest will, Lis 
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now is not the ‘ well’ that is transient. He 18 worthing the ‘well’ 
in the uttermost, ‘well’ to which he has aspired, after which he 
has sought, for which he has yearned. His is worth in the ‘ well’ 
that cannot be willed away as man now often wills away his ‘ well’, 
a ˆ well’ that will be the ever active, ever creative, ever a will in 
the more, never in the less. 


This is what contexts in the old Canon dimly express, mean- 
ings worsened by the later worth in a ‘ worse’ and a ‘less’ trace- 
able to current influence misleading the after-men. This, I say, is 
there, and in that it is there. I see in original Buddhism a great 
More-word in the new, in the true, in the will, in the ‘well’: a 
message that is ever young albeit, rated in years, it is many 
centuries old. 


The Philosophy of Ahimsa 


(Non-violence) 
ह By 
P. NAGARAJA Rao, Madras 


In point of popularity the doctrine of ahimsd is second to no 
ism in modern political theory. The great interest evinced in this 
doctrine by the savants of humanity, if anything, is on the increase. 
The doctrine is as old as tke rocks. But its connotation and 
Jurisdiction have varied with different authors. It has been inter- 
preted by some ethicists in an elementary manner to mean one 
of the characteristics of anoble soul. Its cultivation is prescribed 
as a step necessary for the cleansing of the heart, which is the 
pre-condition for the salvation of the soul. The Gitd puts ahimsa 
as the first in the list of the virtues characterising the divine- 
minded men. In several otker places the (ठं speaks about the 
excellence of this virtue, non-violence. 

Leaving for a minute the protagonists of violence like Marx 
who believe that violence is the midwife of a new social order, let 
us consider the other views that are for mitigating the use of 
violence. A purely ethical outlook cannot stigmatise ‘violence ’ 
as intrinsically bad. The Humanists regard ‘ violence’ as neutral 
and that it must be used in such degrees as is necessitated by the 
dictates of expediency. Men like Prof. Bertrand RussELL, [040 
etc., are expediential pac fists. Violence and wars are bad because 
they are economically futile and politically stupid. The utili- 
tarians are not fora total rejection of violence. They are for a 
discriminating use of it. They are not, to use a modern political 
parlanée, ‘ out and out non-violent’. The Hindu view as laid 
down by the law-giver, Manu, sanctions the use of violence in such 
a large number of cases, as in hunting, conquest, in self-defence, for 
sacrifice, etc. so much so that it amounts to subscribing to the view 
that violence is a way of life and that there is nothing wrong in its 
being so. The early Hindu law-givers have not been worried 
about violence. They of course, held the view that ahimsd is good, 
but they formulated serious limitations to it and sanctioned the 
use of violence ina large number of cases. They did not stop 
there, but went a step further and declared “‘ that violence in cer- 
tain cases such as sacrifice etc., are verily cases of non-violence. ’’ 
This is a method of exaggeration to which traditional ethics of 
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The great Gita is held by some as having the rudiments of the 
doctrine of ‘ ahims@’. Granting it for a moment, (which. is very 
difficult) still ‘ ahimsa@’ of the Gi/a@ has no wider connotation and 
deeper significance than those attached to it by the traditional Hindu 
ethicists like Manu. Arjuna is asked to wage war against evil forces. 
Violence has to be met, and it is not wrong to use violence to quell 
it. Whether it is possible to do so is a question which needs a. 
deeper psychological understanding of violence. We are not here 
prepared to admit that the Gita kas any such deep psychological 
analysis of violence. ‘Violence is the dharma of the Ksatriya, and 
violence is the traditional way of meeting violence, and so take to it’ 
seems to be the pith of Krsna’s message. That violence must be 
resisted is no doubt a moral attitude. The fact that violence can 
only subjugate violence and not put anend to violencing may not 
be a doctrine inconsistent with the Gité, but it is certainly unfair to 
state that it is found in the Gita. 


Ingenious interpreters of the Gitd@ have attempted at deriving 
twentieth-century wisdom from it. At best we can get analogies. 
Some have held that Arjuna has been exhorted to fight without 
malice and such of those qualities that make violence despicable. 
The frame of mind with which Krsna asked Arjuna to fight amounts 
to taking away the fangs out of violence. The core is removed, 
nd the shell of violence alone remains. As pictorial thinking goes, 
this simile is highly suggestive, but does not satisfy the test of 
logic. Does the mere fact, that Arjuna fought with the core of 
Violence removed from his heart, in any way affect or lessen the 
physical pains of the victims of his Violence? To the victim the 
mere fact of the use of violence by the aggressor with whatever 
fair motive or state of mind he may do it is enough trouble. How 
can violence be transmuted into a variety of non-violence as long 
as the victim’s position is no better. Besides this explanation still 
admits that the Gita retained the shell of violence at least. It did 
not want to do away with violence as such. 


The doctrine of ahimsdé preached by the absolute pacifists like 
the late Dick SHEPHERD, George LANsBURY and Lord Jesus is a 
great improvement on the above mentioned ethical view. The 
Christian view that violence must be abhorred under any condition 
is a great step in the increase of the connotation of ahimsd. So 
they suggest that if a man asks you fora coat, give him the cloak 
also. If he wants you to walk a mile with him dotwo. This ethics 
of turning the other cheek requires an abundant degree of self- 
lessness on the part of the individual who practises it. But this 
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attitude is not still perfect. The Christian view does not oppose 
violence. It meets violence with meakness. This makes violence 
triumphant and it gues on ravaging all over the world. Violence 
has to be resisted, mind not by violence, for the simple reason that 
violence can only subjugate and not put an end to violencing. The 
continued resistance of violence by violence can give us only a 
series of Versailles. It can never be a war to end all wars. 


II 


For that we have to devise ‘‘a moral equivalent of war’’, and 
that is the akimsd of Mahatma GANDHI. The doctrine of ahimsa is 
based on the metaphysical view of life broadly elaborated by Sankara 
t.e., advaita. Reality is one whole consciousness, and infinite 
bliss. Plurality of selves and things are super-imposed on 
the one without the second on account of the functioning of 
he beginningless nescience. This nescience is neither real nor 
unreal. It is indeterminable. From sucha metaphysics it follows 
that violence has a place only in the world of plurality which is 
not ultimately real. So it is bound to be destroyed ; hence it 
has to be somehow transmuted or sublimated into that ineffable 
reality. Hence violence must be resisted. We should not run away 
from it. We must go to the place where the aggressor stands and 
must give him a chance to learn the non-ultimacy of violence by the 
use of @ force other than violence. The Mahatma calls it the soul 
force. If we run away from the aggressor we will never be able to 
convert him. The most important fact is that the aggressor must 
realise the force of ahims@ in its plenary sense. It 1s with this 
invincible faith that violence is not ultimately real, and with the 
hope to educate the aggressor that the Mahatma asked the Satya- 
grahis to say to an invader “ Take me before you can take my 
country’ ’. 

Without such a faith the formal practice of ahimsé would be of 
no avail. It is this fact that makes the method of ahimsd a dharmic 
means. There is no limit to its power provided one believes in the 
above mentioned metaphysical view of reality. The very psycho- 
logy of ahimsd is calculated to educate the aggressor. The Non- 
violent means proceeds to transform the nature of the problem 
confronted. It does not attempt a direct frontal attack on the 
problem. The non-violent means changes the very conditions 
surrounding the circumstances of the problem. Once the condi- 
tions change, the problem is practically solved, or at any rate it is 
capable of being solved without the aid of force. When conditions 
change the question of individual prestige disappears. The instinct 
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of defiance is transmuted. The change in the atmosphere enables 
friendly discussion on the merits of the problem. That a problem 
is recalcitrant to such a treatment skows that tke non-violent 
resources harnessed to tke problem are not sufficiently intense. If 
non-violence seems to be failing, the alternative is intensive non- 
violence. We cannot cast away Satan with the kelp of Beelzebub. 
The Makatma observes ‘‘ Non-violence is the law of our species as 
violence is the law of tke brute. Tle spirit lies dormant in tke 
brute and he knows no law but that of pkysical might. The dignity 
of man requires obedience to a higher law, to tke strength of the 
spirit. ‘Ile Rsis wko discovered the law of non-violence in the 
midst of violence were greater geniuses than Newton. They were 
themselves greater warriors than Wellington. Having themselves 
known tke use of arms, they realised their uselessness and taught 
a weary world that its salvation lay not through violence but 
through non-violence.”’ 


To the man of faith there is no limit to the capacity of non- 
violence. The hardest metal yields to sufficiency of heat. To 
those who live in the faith that peace and love are ultimate to them, 
there can be no limit to the practice of non-violence. Non-violence 
is not a beautiful little dream ; it has its bona fides in reality. It has 
been given to Mahatma Gandhi to interpret the term a@himsaé in its 
plenary sense by precept as well as by practice. He is intensely 
a man of religion and that is why he has been able to do it. There 
canbe no better description of this dhira than the one of Prof. 
RADHAKRISHNAN. ‘‘ To be true, to be simple, to be pure and 
gentle of heart, to remain cheerful and contented in sorrow and 
danger ; to love life and not to fear death, to serve the spirit and 
not to be haunted by the spirit of the dead, nothing better has been 
taught so well since the beginning of thought.’’ म॑ 


New Light on the Sangham Age 
By 
K, G. Sankar, Calcutta 


The earliest extant Tamil works are the stray lyrics collected in 
the Eptuttokat, Pattuppattu, and Patinenkil- Kanakku of the Sangham 
age. Some would add the grammar Tolkdpyam and the twin epics 
Silappadhikaram and Manimekhalai, ascribed respectively to Ianko- 
adigal and Sattanar. The age of these works, however, has not been 
settled beyond reasonable doubt. The object of this paper is to 
throw new light on the subject, that may help in arriving at a definite 
conclusion. 

The later limit of the Sangham age is fixed by the Velvikudi 
Plates (€. 770 A. c.) of Jatila Parantaka, first published by me in the 
Journal of the Mythic Society (October 1922, pp 448-458), They place 
Mudukudumi, a Pandya of the Sangham age (Purandaniru 9 ; Madurai- 
kkanchi, lines 759-760) before the Kalabhra occupation of the Tamil 
country, which terminated before c. 600 a. c., when Kadunkon 
founded a new Pandya dynasty, which lasted tillc. 950 A. c. The 
KaJabhras, as early as c. 400 A. €. were occupying the Chola coun- 
try, and Kalabhra Achyuta-Vikrama was king, when Buddhadatta 
wrote his Manuals (pt I, p. 140). The Sangham age must, therefore, 
be dated not later than ९, 400 4. c. 

The earlier limit of the Sangham age is fixed as c. 300 8. ९., by 
references in the Ahandniru (69, 175, 251, 265 and 281) and Purana- 
nuru (175) to the wealth of the Nandas hid in the Ganges near P4tali- 
putra and to an attempted Mauryan invasion of South India. Bet- 
ween these limits c. 300 8, c. and c. 400 A. c., most Tamil scholars 
agree in looking upon the 2nd century A. ८. as the ‘ Augustan age’ 
of Tamil literature. Their main reasons are the evidence of Greek 
chronicles like Periplus and Ptolemy’s geography, and the GaJabahu- 
Senkuttuvan synchronism. But the political and economic condi- 
tions of the Sangham age, even if they tally exactly with those 
depicted in the Greek chronicles, might have prevailed for a century 
or two before or after the Sangham age, and therefore cannot by 
themselves yield a definite chronological result. 

The Gajabahu-Senkuttuvan synchronism, on the other hand, 
deserves careful scrutiny. The Silappadhikaram says in the prolo- 
gue and in the last canto (xxx. 160) that Gajabahu of ‘Sea-girt Lanka’ 
(Ceylon) was present when Chera Senkuttuvan dedicated at Vanchi 
a temple to Kannaki, and, after returning to his own country, instal. 
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led her worship there also. The author Ilanko-adigal claims to have 
been Senkuttuvan’s own younger brother and an eyewitness of many 
of the events he relates (thid xxx. 171-183) ; and Gajabahu’s connec- 
tion with Pattini (Kannaki) worship is confirmed by many confusing 
legends and ballads of Ceylon. But, on the other hand, it must be 
admitted that the said epic is a poetical romance abounding in mira- 
culous episodes, that, if its title gives a correct indication of its con- 
tents, the poem, in its original form, must have ended with Kannaki’s 
ascension to heaven, that therefore, the prologue and the third and 
last part, the Vanchikkandam were probably added by a later author 
to explain the origin and early history of Kannaki worship, and that 
the references to the authorship of the poem and to the Gajabahu- 
Senkuttuvan synchronism are found only in the prclogue and the 
Vanchikkandam. It must be admitted too that there is no confirma- 
tion of Gajabahu’s visit to South India and his connection with 
Kannaki worship in the early Ceylon chronicles Dipavamsa and 
MahdavamsSa, though this argument cannot be pressed too far, as they 
are primarily interested only in the secular and ecclesiastical his- 
tory of Ceylon and very rarely stray to other topics. Admitting the 
Gajabahu-Senkuttuvan synchronism as well-founded, the identity of 
Gajabahu is still uncertain. He cannot anyhow have been Gajabahu 
II (12th century A. c.), as the Sangham age can by no means be 
dated after c 400-a. c. But besides Gajabahu I (116-138 a.c.), who 
is usually identified with the Gajabahu of the Kannaki worship, we 
hear of another Gajabahu, also known as Sri Sanghabodhi, who is 
mentioned in-the Tamil cyclopaedia, Abhidhdna-chintamani; and 
Sri Sanghabodhi I ruled from 245-247 4.0. Which of these two 
Gajabahus is to be preferred will depend on the other evidence 
bearing on the Sangham age. The Gajabahu-Senkuttuvan synchro- 
nism is thus by no means the sheet-anchor of Tamil chronology 
that it is commonly claimed to be. 

Another synchronism, Karikala-Trilochana-Vijayaditya, is more 
helpful. The Telugu-Colas claim descent from Karikala, who 
embanked Kaveri and blinded Trilochana Pallava. This claim is 
made as early as the 8th century A.c. by Srikantha, whom the 
Anbil plates of Sundara Cola (c. 950 a. c. ) mention as an ancestor 
of Vijayalaya (c. 850 a. ९. ) (Copper-plate grants in the Govt. Museum 
Madras, p.14.); and itis confirmed, not only by numerous local 
traditions of Rendd (Mackenzie Collection Mss), which indicate that 
Karikala wrested it from Trilocana Pallava, but also by reliable 
semi-historical ‘Tamil works. 

The Kalingattu-Parani (€. 1100 A. c.) (viii. 20-21) says that Kari- 
kala blinded Mukari for not helping to embank the Kaveri and en- 
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riched the author of: Pattinappalai (of' Pattuppattu). Mukarinadu and 
Pon-mukari were perhaps so named after Mukari alias Trilocana. 
The Kulottunga-Colan-uld (lines 34-36) refers to Karikala having 
blinded him, who would not kelp to raise the banks of the Kaveri; 
and the Kulottungan-Pillatttamil refers to Mukari’s loss of one of 
his three eyes at Karikala’s hands. The reference to the third eye 
of Mukari unmistakably indicates his identity with Trilocana. The 
Ttruttondar--Puranam ( Ttrukkurtppu--Tondar, st. 85 ) mentions 
Karikala’s renovation of Kancti by fortifying it and settling people 
there. The Tiruvalankadu plates of Rajendra I ( South Indian Ins- 
criptions, vol. 111, p. 395) likewise say that Karikala embanked the 
Kaveri and renovated Kanchi. The Karikala-Trilocana synchro- 
nism is thus amply confirmed; and Mukkanti Kaduvetti ( Trilocana 
Pallava ) is stated ina Telugu Cola Inscription (No. 580 of 1907) 
to have made a grant. Evidence of Karikala’s conquest of Renad 
may perhaps be found in the Sangham lyrics themselves. For ex- 
ample, Pattinappalat, devoted to the praise of Karikala, mentions 
(lines 275-286) not only Karikdla’s victory over the Aruvalar and 
the Vadavar, on the northern frontier of the Tamil country, but 
also his clearing forests, building temples and settling people in 
his own and conquered lands. If similar references are wanting in 
the other lyric devoted to his praise, the Porunar-drruppadai, the 
reason may be that it was probably composed before Karikala’s 
conquest of Renad. 

Some admit that Karikala was a conqueror, and that the Colas 
are later on found actually settled in Renad, but deny that Karikala 
conquered Renad. Similarly they admit that the Pallavas were call- 
ed Kaduvettis, as they cleared forests and settled people there, but 
affirm that Mukkanti Kaduvetti is a myth, as legends have grown 
around him. They do not care to enquire which other Cola can 
claim to have conquered Reniad, or which other Pallava cleared the 
forests. They may with profit mark and digest tke following re- 
marks of G. K. CHESTERTON ( Short History of England, p. 24):— 
° The nineteenth century historians went on the curious principle 
of dismissing all people of whom tales are told, and concentrating 
upon people of whom nothing is told. Thus Arthur is made utter- 
ly impersonal, because all legends are lies, but somebody of the 
type of Hengist is made: quite an important personality, merely 
because nobody thought him important enoughto lie about. Now 
this is to reverse all commonsense. A great many witty sayings are 
attributed to Talleyrand, which were really said by somebody else. 
But they would not ke so attribiited if Talleyrand had beena fool, 
still less if he had been a fable. That fictitious stories are told 
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about a person is, nine times out of ten, extremely good evidence 
that there was somebody to tell them about. Indeed some allow 
that marvellous things were done, and that there may have been a 
man named Arthur at the time in which they were done ; but, here 
so far as I am concerned, the distinction becomes rather dim. 
I do not understand the attitude which holds that there was an 
Ark and a man named Noah, but cannot believe in the existence 
of Noah’s Ark. ”’ 

There is equally good evidence for the Vijayaditya-Trilocana 
synchronism. The Calukya grants are unanimous in stating that, 
after 59 kings had ruled in Ayodhya, the Calukyas ruled in Daksi- 
napatha (Dekhan ). The Eastern Calukya grants add that Vijayd- 
ditya was the first Calukya, who came down to Dekhan; but he is 
said to have lost his life in battle against Trilochana Pallava. His 
posthumous son, Visnuvardhana, however, founded a dynasty, after 
defeating the Kadambas and the Gangas. His son by a Pallava prin- 
cess was Vijayaditya II, and his grandson was Pulakegi Vallabha 
( Ranastiptindi plates of Vimaladitya and 1018 ^. ५. Epi. Ind., vol. 
6, No. 36). The Western Calukya grants only say that 16 kings, 
including Vishnuvardhana and Vijayaditya, ruled in Dekhan. Then, 
after a temporary eclipse, the family fortunes were revived by Jaya- 
simha Vallabha, who defeated Rashtrakiita Indra, son of Krishna. 
His son was Ranaraga and his grandson was Pulake$i, who took Vatapi 
( 28205101 ) ( Nilgunda plates of Vikramaditya VI and 1087 A. c. Epi. 
Ind., vol. 12, no. 19). The Eastern Calukya grants evidently err in 
making Pulakesi, the son, instead of a remote descendent, of Vijaya- 
ditya 11. Modern scholars suggest that Vishnuvardhana and VijJaya- 
ditya II may be identified with Jayasimha and Ranaraga. But the 
western Calukya grants distinguish them, and Ranna (Sdhasa-Bhima- 
Vijaya Ind. Ant. vol. 40, p. 44) likewise makes Satyagraya Vallabha, 
alias Vishnuvardhana of Ayodhya a predecessor of Jayasimha, foe 
of the Rastrakiitas, of Ranarangasimha and of Pulakegi, who took 
Vatapi. Thus Vishnuvardhana and Vijayaditya II must have been 
the first two of the 16 kings of the Dekhan, who preceded Jaya- 
simha and २४1०1222. 

From the Vijayaditya-Trilocana synckronism, on tke one hand, 
and the Karikala-Trilocana synchronism on the otker, it may be con- 
cluded that Trilocana at first defeated Vijayaditya I and was there- 
after himself defeated by Karikala. These synchronisms enable us 
to fix the date of Karikala approximately. The Badami Inscription 
(Ind. Ant., vol. 3, p. 305) of the 12th year of Pulakesi’s son Kirti- 
varman is dated Saka 500=578 a. c. His accession therefore must be 
placed in 578-12=566 a.c. Between Vijayaditya 1 and Kirtivarman, 


384 K. G. SANKAR 


there were 16 kings including Visnuvardhana and Vijayaditya IT, 
plus the 3 kings Jayasimha, Ranaraga and एणा €, i. e., 19 kings in 
211. These 19 kings must have ruled for about 19 x 20=380 years 
from c. 186 to 566 A. c., and Karikala, a later contemporary of 
Trilocana Pallava must have lived in c. 200 A. £. 


Rudran-Kannanar, who sings of Karikala in Pattinappdlai, has 
also sung of Tondaiman Ilantiraiyan of Kanci in Perum-Panarru- 
ppadai. We have seen that Karikala was also king of Kanci. He 
could not have conquered Renad otherwise. In fact, Kanci was an 
ancient Cola city, which later on was taken by the Pallavas and made 
their capital. But Kanci continued in the possession of the Colas, 
not only in Karikdla’s lifetime, but even for some time after, as 
Cola Ilan-Killi is said to have built a Buddhist chaitya in (द्रात 
( Manimekhalai, xxviii. 172-175). The Velurpalaiyam plates ( South 
Indian Inscriptions, vol. 2, No. 98) attribute the conquest of Kanci 
to Kumiravisnu I, whose son Buddhavarman is stated to have been 
a predecessor of Visnugopa, who is evidently to be identified with 
Visnugopa of Kanci mentioned by Samudragupta among his South 
Indian opponents ( Gupta Inscriptions No.1). In a paper on the 
epoch of the Gupta era ( New Indian Antiquary, 1941 ), I have shown 
that the Guptas began to rule in 273 a.c., and that Samudragupta 
was succeeded by Candragupta II before G. E. 61 = 334 a.c. Kuma- 
ravisnu I, who was at least two generations earlier than Visnugopa, 
must therefore be dated not later than c. 334-2 x 20=c. 294 A. ¢., 
and Karikala, who ruled at Kanci, not later than ०. 294—20 =c. 274 
A.C. Karikala‘cannot be placed later than Kumfravisnu I, as from 
the time of the latter’s conquest of Kanci, the Pallavas were in con- 
tinuopis possession of the city down to at least c. 900 a.c. Tlanti- 
raiyan must have been either a Cola or a Pallava, ashe was king of 
Kanci. But as he is said to have surpassed the glory of the three 
crowned Tamil kings, of whom the Cola was one ( Perum-Panar- 
ruppadai lines 33-35 ), he could not have been a Cola himself. He 
must therefore have been a Pallava; and as he and Karikala were 
both contemporaries, later and earlier, of Rudran-Kannanar, he may 
reasonably be identified with Kumfravishnu J, the first Pallava king 
of Kanci. In fact, Ilantiraiyan seems to be an exact Tamil transla- 
tion of Kumiaravisnu, as Tiraiyan is an epithet of the- sea-re- 
cumbent God Visnu. IJantiraiyan is also said to be a scion of 
Tondaiyar (line 454); and Tondaiyar and Pallavar have the same 
meaning. The Tondaiyar, like the Pallavas, are said to have been 
lords of Venkatam (Tirupati hills) (Ahanadniru, 213). Tradition 
avers too that the Pallavas were a branch of the Tiraiyar (sea-folk ). 
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If IJantiraiyan is identified with Kumaravisnu I, Trilocana may be 
identified with Skandasgisya, the immediate predecessor of Kumfra- 
ae I; and Skandagisya and Trilocana are only various names 
of Siva. 

Nallanduvanir’s lith Paripadal also enables us to throw new 
light on the Sangham age. It gives the positions of all plinets at 
the beginning of a rainy season. Mars, Jupiter, Saturn, Mercury 
and Venus are said to be respectively in Mesa (0° to 30°), Mina 
(330° to 0°), Makara (270° to 300°), Mithuna (60° to 90°), and Rsabka 
(30° to 60°), on a day of lunar eclipse, wken Krttika (37° 30’ ) was 
near the zenith or high up in the heavens. Fromastudy of Gupta 
and other early inscriptions, it is found that the Hindus calculated 
by the mean motions of planets and not by their apparent motions. 
Apparent motions came into vogue only with the extant Sidrya 
Siddhanta (10th century A. c.) and even later, mean motions 
continued in use side by side with apparent motions until Sripati 
(1039 A. c.) protested against their continued use in Siddhdanta- 
Sekhara, when they were finally given up. In making calculations 
for early times, therefore, we have to use only mean motions. 
More-over, as the mean motions of Mercury and Venus, whose 
maximum distances from the sun could not be more than 26° and 48° 
respectively, vary widely from their apparent motions, we are 
perfectly in the dark regarding the Hindus’ rates of mean motion 
for these minor planets in those early times. Therefore only the 
positions of Mars, Jupiter and Saturn are available for chronologi- 
cal verification. Again, as the Revatyadi ecliptic could not have 
been known before ८. 500 A. ९. and as Agvini is placed at the head 
of the naksatras in the period of which we are speaking, the Hindu 
ecliptic of those times must in all probability have begun from the 
yogatara of Asgvini (8°). The required positions of Mars, Jupiter 
and Saturn thus become 8° to 38°, 338° to 8° and 278° to 308°. As 
Krttika (37° 30°) was high up, and as it was the beginning of the rainy 
season, the Sun’s longitude must have been between 90° and 130°; 
and there must be lunar eclipse on the given day. Calculating for 
the period c. 1 to c. 600 A. c., the only date that satisfies these 
conditions is 28th June 196 a.c. On that full-moon day, the sun’s 
longitude was 100°, and its distance from the node was 8°. So 
lunar eclipse was certain, and the mean longitudes of Mars, Jupiter 
and Saturn were 25°, 0° and 308° respectively. Thus this date 
completely satisfies all the given data. Ina previous paper, I had 
suggested 27th July 17 A. €. as the only such date, but that was 
calculated with the Revatyadi ecliptic and the apparent and not 
mean motions of the planets. We may therefore safely conlude 
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that the true date of the Paripddal is 196 A. c. and _ not 
17 a. c. 


Another datum that throws new light on the Sangham age is the 
reference to the Maurya invasion in the Purandniru(175) and the 
Ahananiru (69, 251 and 281). These lyrics mention the Moriyas, 
in one text the Vamba Moriyas, as trying to cross the southern hill 
(Tirupati) which was the northern frontier of the Tamil country 
( Tamilakam ), with the Vadukar ( Andhras ) as their advance guard, 
but as having been repelled by Mohir aided by the Kogar. In 
their progress southward, their cars are said to have rolled along 
the passes of the dew-gemmed hill of many waterfalls. This 
famous incident of Tamil history is commonly believed to refer to 
an unsuccessful invasion of South India by Maurya Bindusara. 
But the only basis of this belief is a vague reference to Bindusidra’s 
conquests in the History of Buddhism of the recent (€, 1600 4. c. ) 
and unreliable Tibetan chronicler Taranatha. Even Asoka did not 
proceed further south than Kalinga, and after his Kalinga conquest, 
he deliberately chose for the rest of his life to make conquests only 
by dharma and not by force. In his rock-edicts, he refers to the 
independent Tamil kingdoms of the Pandya, Cola, Keralaputra and 
Satiyaputra, but gives no indication of an attempt, successful or 
otherwise, to conquer these kingdoms. No post-Asokan Maurya 
king was powerful enough to attempt or even to be credited with 
any such achievement. ‘The Sangham lyrics, moreover, evidently 
refer to a recent event, which had strongly impressed itself on their 
imagination to such an extent that they content themselves with 
hinting: at the place of the contest, without actually naming it, as if 
it were too commonly well-known to need specific mention; and 
these is no evidence of any kind for dating the Sangham age so early 
as the Mauryan period. The epithet ‘Vamba’ (new or restless ) 
applied to these Moriyas likewise seems intended to distinguish 
them from the well-known Mauryas of the 3rd century B.c. The 
Mauryas of Konkan, on the other hand, belong to a much later age 
(6th century A.c.). They were besides never powerful enough 
to invade Tamilakam, so far from their own country on the west 
coast. Samudragupta (c. 300 ^. c.) is known to have invaded South 
India, but the most Southern king that he met and claims to have 
defeated was Vishnugopa of Kanci. Among his numerous op- 
ponents, neither Mohir nor the Kosar are mentioned; and Samudra- 
gupta was a Gupta, not a Maurya, though some would suggest that 
the Guptas were in fact Mauryas revived. We must therefore seek 
for other Mauryas. Here we get new light from Siidraka’s recently 
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published Bhana Padma-prabhriaka (p. 18) which refers to a Maurya 
prince Candrodaya as having gone out to subdue rebellious 
Samantas. As the characters of this-Bhana were all evidently his- 
torical persons, who were contemporaries of Siidraka, the Maurya 
prince Candrodaya may be assigned to the same age as Stidraka, i. €. 
3rd century A.c. He is apparently identical with Emperor Candra 
of the Delhi iron-pillar inscription (Gupta Inscriptions, No. 32), 
who won Vanga, crossed the Sindhu and defeated Bahlikas, ruled 
long over a kingdom won by his own valour, and lost his life in a 
southern expedition; and the paleography of the iron-pillar inscrip- 
tion indicates that it belongs to about the same age as the earliest of 
the Gupta inscriptions. The reference in this inscription to a 
southern expedition indicates that he was perhaps the ‘Vamba’ 
Moriya of the Sangham lyrics; and as he immediately preceded the 
Guptas (273-497 a. c.), he was also probably the founder of the 
Traikitaka era of 248 a. c. whose origin has so far remained 
unknown. 


The Sangham age may therefore be reasonably assigned to the 
2nd and 3rd centuries A. C. 


The existence of “Prose Works’? 
in Oldest Tamil’ 
By 
¢. R. SANKARAN 


1६ is a matter of common knowledge that no prose work, much 
less any short story, belonging to the oldest period of the Tamil 
language is extant now. But from this a negative conclusion as to 
the existence of prose works in old Tamil cannot be drawn. For 
in the oldest Tamil grammar Tolkdppiyam (Porulatikaram, Siitra 
475 ), there isa distinct reference to the existence of four different 
prose styles in old Tamil. 

Pattitat vaitta kurippindnum 
Pavinreluarta kilavi yanum 
porunmarapillappoymmol]i yanum 
porulotu punarnta nakaimoli yanum en— 
rurai vakai natatyé 2416९100 molipa’® 

The first line pattita: vaitta kurippindnum refers to the prose 
bits between verses, found in certain literary compositions which 
are known as campu in Sanskrit. 

In the next line of the siitra pavinreluata kilavi yanum, there is 
reference to prose without any admixture of words. Since it is said 
here that this prose rises out of verse, later commentators perhaps 
having in mind stories like Paficatantra interpreted this line with 
the following line and observed that the second line of the sitra 
refers to stories having no verisimilitude (like the tale which speaks 
of a friendship between an elephant and a horse). These commen- 
tators take the third line of the siitra porunmarapillappoymmolt 
yanum to mean only such fables as Aesop's. But it is not unlikely 
that the author of Tolkdppiyam had in mind the idea of ‘ idealism 
in art’ when he wrote this line. And, therefore, he might have 
thought of such artistic creations which turn our minds away 
from the turmoils of this world. Likewise we may be missing 
Tolkappiyanar’s meaning if we take the second line of this sitra 
to mean gloss or commentary of verses.” 

In the next line porulotu punarnta rakaimoli yanum, Tolkapi- 
yanar speaks of such artistic creations in prose which portray the 


1. This paper is based on an interesting article by R. 8, DESIKAN in a 
Tamil periodical (Kalaimagal, Aug. 1940 pp. 102-109), 
2, Tolkaéppiyam Porulatikdram edited by Chidambaram PiLvai and Vaiyapuri 
Piititat, Madras, 1935, p. 437. 
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highly humorous side of our life here. This prose consists of ‘ wit ’ 
(cAmatkarokti), ‘irony’ (wydjokti), ‘repartee’ (pratyukti) and 
` satire’ ( vydjastutt ). 

It is interesting to note here that Tolkappiyanar gives first 
place to Hdsyarasa (cf. porulatikaram-Meypattiyal sutra 247) 

Nakatyé yalukat yilivaran marutkat 
yaccam perumitam vekuliyuvakaty en 
rappal etta meyppat enpa.* 

It is significant that Tolkaéppiyanar gives the first place to 
HAasyarasa. ‘This shows the highly civilised culture of the Dravidi- 
ans who undoubtedly had a remarkable sense of humour. Here it 
must be also remembered that Tolkappiyanar classifies laughter 
under four divisions. ( Porulatikdram-meyppattiyal sutra 248 ) : 

yellal tlamat pétaimai matanen 
rullappatta nakai nadnkenpa.* | 

We either laugh at others in mockery or while being undeser- 
vedly taunted we laugh in sheer compassion at the meanness of 
those that mock at us. On account of absolute ignorance also, 
sometimes there is laughter. ‘Then laughter also results in the 
half ignorant and the half knowing state. 

Lastly it might be pointed out here that the ancient Dravidians 
conceived also of three kinds of laughter. The compassionate smile 
of a highly evolved soul or divine being (like Krsna) at the ignor- 
ance of less developed beings (like Arjuna) is very naturally placed 
at the top. Moderate and temperate laughter involving a high 
degree of control and therefore implying high culture comes next 
and intemperate laugher which betrays childish (not child-like) ignor- 
ance of which MEREDITH in his Essay on Comedy speaks, comes last. 

muruvalittu rakutalum alavé cirittalum 
perukac cirittalum end miinrenpa.* 

Thus we see that in Tolkappryam there is not only mention of 
different styles of prose compositions, but also a very interesting 
subtle analysis of rasa. We have only these sutras before us. But 
time has destroyed those artistic creations which the author of 
T olkdppiyam had in mind when he wrote these siétras. But our con- 
solation is that happily, we meet with short story-technique in 
late works of the Sangam period too like the Purantantiru and 
Kalittokat. 


3. Tolkdppiyam Porut, p. 355. 
4. Idid, 
ऽ» Kalai Magal Aug. 1940, 8, 105. 
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An Unknown but Daring Project of 
King Sambhaji 
e By 
G. S. SarRDESAI, Kamshet 


This is an age of expansion in research all round. Perhaps 
the impact of rapid discoveries is felt more keenly in science 
influencing life’s necessities than in purely mental subjects like 
history and psychology. But the advance in historical research is 
none the less striking. Workers in the departments of ancient 
and modern history and students of Indian Universities are vying 
with one another in discovering fresh topics for research and dis- 
cussion and concentrating their best energies on them. There can 
really be no end to this spirit of enquiry. The more we feel we 
have discovered, the more glaring become the gaps in our existing 
knowledge of things, making further investigation imperative. To 
illustrate this demand and supply in the field of history I intend 
in this short paper to place before my readers one or two curious 
Sanskrit letters written by King Sambhaji, the hapless son and 
guccessor of the great founder of the Maratha Raj. 


It is a truism in human affairs that nothing suceeeds like 
success. This truism applies most pertinently to the unfortunate 
career of Sambhaji. Because he failed to protect his heritage 
against the heavy odds of Aurangzeb’s severe onslaught, we forget 
that Sambhaji possessed several sterling merits of head and heart 
and that he was an accomplished prince in many ways. 


Sanskrit works have been recently discovered whose author- 
ship goes directly to Sambhaji personally. His trusted minister 
the famous Kavi-Kalash, popularly known as Kalusha was doubtless 
a learned Pandit of the traditional type, well-versed in Sanskrit 
literature and priestly learning, and certainly not a spy employed 
by the wily emperor to compass the ruin of his adversary. Two 
Sanskrit letters have been recently discovered in the archives of 
the Jaipur State which directly prove the heroic effort that Sambhaji 
and his minister put forth. 

Students of history know how conspicuously the rulers of 
Jaipur served the Mughal Emperors from generation to generation. 
Mansingh, Mirza Raja Jaysingh and Ramsingh were devoted 
supporters of the Mughal throne and carefully secured copies of 
the various transactions that took place at the imperial court. These 
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records now so invaluable to history remained uncared for during 
more than two centuries and are now being examined and offered 
to students of history. Graphic accounts of Shivaji’s visit to 
the Emperor at Agra in 1666 have been unearthed in a mass of 
Hindi letters, which mention that the poet Paramanand, author of 
Siva-bharata, had also accompanied his master to Agra, thereby 
establishing the contemporaneity of the two personages. 


Along with these Hindi letters two letters in Sanskrit have 
been discovered, addressed in 1683 by Sambhaji to Ramsingh, 
mentioning the former’s daring project of deposing Aurangzeb, and 
seeking the latter’s hearty co-operation for accomplishing that 
object. The plan was quite feasible and had in it every chance of 
success ; but because it failed, history must not omit to take 
cognisance of it. Both the letters are nearly of the same import : 
and as they have not been published anywhere, I would reproduce 
here the one which is more elegant and eloquent in style and 
matter. J also offera free English translation for those who do 
not understand the original language. 


श्रां 
रामराम 
राजमान राजमान महाराज 

रामसिघवमं महाश्षयेषु 

ol छं श्रीमद्रमारमणचरणपरिचरणपराय्णांतःकरणता बाक्षवेमवभावसभावनासंभा- 
विताश्नेषविक्षेषधामधौरयेष 

विविधवर्णाश्रमसकीणधमेश्शमेविघरकदुमददण्डदपंसर्पापसर्षणनिषरणसुपणैसवरणैवर्णेषु 

धीरोदात्तवीरासाधारणप्रविदारणदुर्निवारणप्रतिभटोहटधरापरिष्डवारणविदारणनिष्ुर 
निखिशकरजकटोरभरवरवकटीरवेषु 

अनन्यसामान्यसौजन्यवदान्यतावश्षीकृतमान्यजनतन्यमानधन्थभावानुभाववन्मूध- 
नयेषु 

सदुचितसमुपचितगुणरस्नधम-- 

स्ेहाभिराषी श्रीक्ञेभुराजवर्मनृपविहितवचननिवेदकमदः पश्रमन्रश्यभग्यभभ्यावेदन- 
पूवकं statist तदेव पृच्छति यदुत श्रीमद्धिरिंखिते स्वमनसि एवं स्थितं यद्िह्टी- 
न्द्रेण साकं विरोधो न विधेयस्तस्य महस्वमेव पारनीय तदनुङकमार ङृष्णसिहस्य 
aaa सुरश्राणसंकेतनिष्पक्नेति निपुणं चिज्ञाय कंचिद्राजकायेविषयं मनसि 


1. This is a reference to Krishna Singh or Kisan Singh, the only son of the 
addressee Ram Singh, who while serving in the Emperor’s army in Maharashtra, 
was by the Emperor’s orders put to death at about the age of 19 near Parenda on 
10th April 1682 for complicity with his rebel son Akbar. 
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कृष्वा स्माकं स्तु तिपुरःसरं cai प्रेषितं यदकवरः सुरत्राणः स्वसविधे स्थापितः हदसुचित- 
भे कृतं भ्रीमच्चिरस्माकमपि संमतमेवत्‌ वयं (erga: भस्मान्भवन्तो यद ज्ञापयन्ति तवु- 
asa विधेयमिति तर्हिं प्रकृतविषये श्रीम द्विमुंख्यताम वरुष्यैतस्य यवनाधमस्य सांप्रतं 
सकरहिन्दू षाः aagear: श्रीप्रासादमगा{दधमोपदवेपि स्वधम॑ैरक्षणाक्षमाः रवधर्म- 
हीना हइ.त मन्यमानस्यं.च्करष तथा क्षत्रियश्ञब्दाभिधेयविपर्ययं तथा श्तिस्खतिसिद्- 
वणां ध्रमधममेप्रज पारूरूपराजधमविङ्धवंचासदहिष्णवः स्वकोः.देशढुगादिषु विष्टतानाद्रा 
दुश््यवना धपप्रतिद्रंद्भितयवाकबरदु्गादासो वषद्वयपर्यते स्वदेशे स्थापितौ यवनाधिप- 
संबधिनः सेनानायकः मारिताः के{दस्कारागृहे स्थापिताः के:चद्‌ द्रव्य गृहीत्वा मोचिताः 
के चित्‌ धर्मेण केचिदरस्मन्‌सै निक।नामुत्कोच दस्वापयाताः एवे विधा रस्तेन नायका अप्र 
wae: अस्मिन्समये यवनाधमः कारागहस्थो fata: श्रीस्थापनादयः सवेपि धर्माः 
प्रचःतैतव्या इति मनसि wear तदुनुरमाचराम इति विद!कु्न्तु तत्रभवन्तो भवन्तः 

fe च वथ भवत्समक्षं अल्पव यसः स्थितस्तदा staat स्वधर्मपक्षपातक्षौयादयो 
गुणाः war दृष्टाश्च इद नीतु qa सक्षांगराञ्यसंपन्नाः केवरं धैयंमवलंब्यास्मदारब्धः 
यवने,ः्छेदयं.पयुक्ता भावष्यथ चेत्‌ क कं न भवेत्‌ एवं सति स्वधर्मस्यागेन तुष्णीं भाव- 
समापन्ना हद्‌मतीवाश्च्यमस्माकं विधत्त 

अन्यन्न हाडा दुर्जनसिहः ` कीदक्‌ तस्य कोश्यादि सर्वं भवद्धिरस्मामिश्च क्षायता 
एव परंतु तेन कं.कशादिस्थाने चैयेमेव रूव्वाऽस्मह्िखितानुसरिण कथसुपश्वो विहितः 
स भवद्धिरदूरवर्तिभिः श्रत एवास्ति इतोस्माभिर्विधीयते यत्तत्‌ विधीयत एवे गनी अकबर- 
दु्गादासौ gsr प्रति प्रष्येते aft श्रीमद्धिधेर्यावष्टमेन यक्कर्तस्य तदवद्यं विधेयं 
पटाणाधिषः LET आवास ARH? अकवरस्थांगीकारपूवैकं पत्रं Awd तथापि यवनस्थै- 
तादश यषा देयमिति अनुःचतमिति यथा श्रीमप्पूञयमषहाराजरयमेव यवनाधमो दिह्धीश्वरः 
कृतः यक्ना गषत तथापि श्रीमद्भरपि अकवबरसाष्टाय्येन यद्यो ont हिन्दुस्थानस्येते 
QCA: एदर्स्थाप्ने यवनाशन्सुख्यास्तदया तेषामेव प्राधान्यं स्यात्‌ अतस्तदूध्यतिरेकेण- 
स्माभिभकद्धश्चाकबरः सुरश्राणो विधेयस्तेन स्वध्मरक्षणं भविभ्यति भवतां च महाराज- 
जयसिहवशाश्ो भविता 

सविस्तरंच भ्रीमश्कविकलक्शपत्रात्‌ तथा श्रीमजनादृनपडितपत्रान्‌ भरतापसि्टमुख- 
व्टनेभ्यः चारसुखेभ्यश्चावगतच्यं निरंतरस्वङुःशललेखनेनानं दनीया वयमिति कि बहुरेखन- 
पल्टवितेन विक्ञधुरधरेषु ॥ 

‘* Shambhuji Rajah to Rajah Ram Singh of Amber 
Written c. November 1652 
[ After five long appellations of traditional eulogy ] 

Skri Skambku Raja craves your friendship and after enquiring 
about your welfare communicates to Your Highness his own words 
in this letter. 





2, Durjan Singh Hada of Bundi rose against Aurangzeb and caused him 
serious trouble for years. He was ultimately killed in a fight. 
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We have received your communication and understand your 
cbject to mean that no opposition should be offered to the Emperor 
of Delhi, but that his suzerainty should be accepted. 


Thereafter you came to know kow your son Krishna Singh met 
his ruin for having intrigued with Sultan Akbar; and after full 
cons‘deration of the political situation you again wrote to us in 
laudable terms that we acted rightly in offering skelter in our 
dominion to Sultan Akbar, that you approved the course we 
followed and that as we are Hindus, you signified your readiness 
to execute whatever was considered expedient in the circumstances. 


If such indeed is your real intention, then you yourself ougkt 
to take tke lead in this affair. The present wicked Emperor believes 
that we Hindus kave all become effeminate and that we kave lost 
all regard for our religion. Such an attitude on the part of the 
Emperor we cannot any longer endure. We cannot put up with 
any thing derogatory to our character as soldiers (Kshatriyas), The 
Vedas and the codes enjoin certain injunctions of religion and 
caste, which we cannot allow to be trampled under foot, nor can we 
neglect our own duty as kings to our subjects. We are prepared to 
sacrifice every thing, our treasure, our land, our forts, in waging 
war against this satanic Emperor. With this firm resolution we 
have for these two years extended our hospitality to Akbar and 
Durgadas. We have killed many a brave captain of the Emperor, 
imprisoned several, released some after exacting ransom, and some 
out of compassion ; several effected their escape by offering bribes. 
In this way the imperial commanders have proved themselves 
utterly incompetent. The moment has now arrived when the 
Emperor himself can be captured and made prisoner with the result 
that we can rebuild our temples and restore our religious practices. 
We strongly assure you that we have resolved to execute all this in 
the near future. 

But we are in comparison with you young and inexperienced. 
We have seen and heard so much about your valour and your zeal 
for religion. You at present fully possess the seven arms of king- 
ship, so that if you muster courage and co-operate with us in the 
task of annihilating the power of this Emperor, what may not be 
accomplished । When we ponder on this situation, we feel ex- 
tremely surprised to find that you keep yourself so quiet and so 
unmindful of your religion. 

There is another point. You and we have well observed what 
sort of aman Durjan Singh Hada is and what wealth he possessed. 
But he sacrificed his wealth and relying on his own personal valour 
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created such a havoc at our instigation, as you being so near must 
have fully learned about. We from our side are doing our best. 
We are planning to despatch Akbar and Durgadas into Gujarat, so 
that you on your side must courageously execute whatever is 
possible. Shah Abbas of Persia has signified his willingness to 
support the cause of Akbar ; but it does not in our opinion behove 
us to accept Muslim help in this cause and enable Abbas to gain 
the credit. Was it not your ows revered father Jay Singh who 
gained the honour of helping Aurangzib to capture the throne of 
Delhi? You can now follow the same example and obtain the same 
credit by helping Akbar (to the throne). If he becomes the Emperor 
of Delhi with the help of the Muslims of Persia, they will gain 
predominance. It is necessary to prevent such a contingency. If 
you and we join our forces and place Akbar on the throne, we shall 
get the opportunity of protecting our religion and on your part you 
will shed lustre on the house of Jay Singh. 


My ministers Kavi-kalash and Janardan Pandit are writing to 
you separately at length. You will: also learn all the details 
personally from (our deputed agent) Pratap Singh and from the 
trusted spies who will meet you. Please write constantly about 
your own welfare. What more is there for us to write, when we 
are sure you comprehend all matters so intelligently ? ”’ 


I have to thank Sir Jadunath Sarkar for supplying me copies 
and a photograph of the original letter. It is difficult to say whether 
the handwriting is Sambhaji’s own or of Kavi Kalash or of a scribe. 
I am inclined to attribute it to a scribe. It resembles the traditional 
writing of old Sanskrit compositions. That Sambhaji knew and 
wrote Sanskrit I readily believe: the actual composition of the 
letters may have been executed by Kavi Kalash. Resort to Sanskrit 
in preference to Persian is an obvious precaution against detection 
of the plan by the Emperor. 


Authorship of the Unadi Sdatras 
By 
K. MApHAVA KRISHNA SARMA, Adyar 


The authorship of the Unadi Siitras is still debated. Some 
ascribe them to Sakatayana, an ancient grammarian who derived all 
nouns from verbal roots ; others to Vararuci; there are yet others 
who identify this Vararuci with, and father the work upon, Katya- 
yana, the Vartikak@ra. 


Their chronological relation to Panini is also a matter on which 
Opinion is divided among scholars. I believe with GoLDsTROCKER* 
that though the Pratyayas given in these Siitras are pre-Paninian, the 
work in the present form is the production of a much later period. 
GOLDSTROCKER’S view, however, should be clarified and slightly 
modified. Though a good number of the Undadi Pratyayas can be 
pre-Paninian, all of them cannot be so. A correct interpretation 
of Panini 3. 3. 1 and the Sloka Vartika thereon gives us a glimpse 
of the true history of this work. 


उणादयो बहुलम्‌ : Panini reads this among those rules which deal 
with the Krts. ‘ Adayah’, like that in bhiivddayah, (1.3.1) refers 
here to a list enumerating these Pratyayas. Whether Panini availed 
himself of a list drawn up by Sakatayana or himself compiled one 
of the suffixes selected from the latter’s work, or of words formed 
by them, is a question which cannot be satisfactorily answered 
at present. One point, however, deserves to be noted. Sakatayana 
as an etymologist derived every word from a root with an affix; 
and in doing so, he could not necessarily confine all his affixes 
to the forces of the present and the past, as he too must have had 
in his language words used with the force of the future ; but Panini 
in his Siitras 3. 3, 1-2 refers only to those Unadi affixes which are 
used in Vartamana and Bhiita. In 3.4.75 Panini says that the Unadi 
affixes denote ideas other than those of the dative and the ablative. 
Nothing would therefore be more foolish than to believe that Panini 
restricted all the affixes invented by the etymologists to these 
senses. It would be tantamount to saying that the words known 
to Sakatayana and his followers were used only in these senses 
specified by Panini. Nagega dives into the meaning of these Siitras 
deeper than other commentators when he intelligently remarks :’ 


1, Panini, pp. 170-171. 
2, Laghusadbdendusekhara, Vol. II, p. 807 (Kasi sans. series, No. 5.) 
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war दत्यादिपूत्राणि,.. ... .......शाकटायनादिप्रणीतम्याकरण न्तरा दु भियुकतैः 
सङ्गृहीतानि | 


‘Sangraha’ means choice collection and by (19848) द्रप) 
means only some of the affixes invented by Sakatayana. Perhaps 
Unadi might have formed one chapter of Krt affixes in Sakatayana’s 
work. ‘Bahulam’ is always used by Panini to mean ‘often’ or 
‘mostly’. When the instances are numerous he says ‘ bahulam’ 
and when they are only afew he kas ‘dréyante’, as in the next 
Siitra (3.3.2). ‘ Bahulam ' is an adverb and here modifies the use of 
these Pratyayas with the force of the present. The meaning of the 
Siitra then is this: The Unadi Pratyayas are used mostly with the 
force of the present. भूतेऽपिदश्यन्तेः They are seen employed with 
the force of the past also. 

This reference to them in his work is to acknowledge that the 
words formed by these affixes arc admissible in the meanings and 
tenses specified by him. It scarcely means that he is in favour of 
the method adopted by Sakatéyana and his followers in deriving 
these words. Nagesga rightly observes : 

अनेन भाष्यवार्तिकसमूहैन उणादयो बहुरूमिति 
व्याकरणान्तरग्यवस्थापक मि ति CATH | 


It will thus be seen that Panini wants only to restrict the use of 
these words. The restriction is his own; otherwise his reverence 
for his predecessors would have, as in many other places, made him 
here also say : Unadayah Sakatayano bahulam. 

The Sloka Vartika on this Siitra, however, reveals the imposi- 
tion of a new and liberal interpretation on ‘ bahulam’, which leaves 
the doers wide open for the etymologists to bustle in. On the 
Siitra under discussion Patafijali quotes this Sloka Vartika and 
explains it as follows : 

Patafijali : Avast किमर्थम्‌ ; Why has ‘ bahulam’ been employed 
in the Sitra ? 

Sloka Vartika : बाहुकं प्रङृतेस्त नुदः | 

Patafijali : तन्वीभ्यः प्रकृतिभ्य उणादयो दइयन्ते। 

{17841 affixes come only after a limited number of roots and 
not after all; it is to cover all the roots that ‘bahulam’ has been 
employed. 

Sloka Vartika : प्रायससुश्चयनादपि तेषाम्‌ | 

Patafijali : प्रायेण खल्वपि ते agian न aa aafwar: | 

Moreover only a few affixes have been covered, not all. 


me 


3. Itid,, Vol. II, ए. 808. 


AUTHORSHIP OF THE UNADI sOTRAS 397 


Here ‘tesim’ which is in the masculine gender, refers only to 
Pratyayas and not to Prakrtis. Vasu forcibly refers it to Prakrtis 
when he says : 


‘“‘Moreover* there has been no exhaustive enumeration of the several 
roots after which these affixes come : only some of them have been 
collected in works treating of Unadi affixes.”’ 


The first sentence discloses the inexhaustiveness in the enume- 
ration of roots and the second shows it in that of afixes. Vitthala 
in his Prakriyaprasada clearly points this out as follows °: 


अल्पा THAT: उक्त! AST च प्रध्ययाः। 

Sloka Vartika : कायसक्षोषावि धेच तदुक्तम्‌ । 

Patafijali: कार्याणि खल्वपि asain कृतानि a सर्वाणि लक्षणेन परि- 
समाप्तानि । किं पुनः कारणं तन्वीम्यः भरकृतिभ्य उणादयो equa न सर्वाभ्यो essed | 
fe a कारणं कायांणि agra कृतानि न सर्वाणि लक्षणेन परिखमाक्षानि ॥ 


The various operations of the affixes including those of their 
Anubandhas also have not been exhaustively treated: there yet 
remains much to be said on these. What is the reason for this 
incompleteness of treatment? Why do the Unadi affixes come only 
after a limited number of roots and why have their operations not 
been exhaustively treated ? This is to show that there are many 
more affixes to be included in the Unadi list. 

Sloka Vartika : नैगमरूढिभवं हि सुसाधु । 

Patafijali : नैगमाश्च रूडिभवाश्चीणादिकाः कथं सुसाधवः स्युः ! 

How are Vedic words having conventional meanings correct 
(understandable ) (if they are not explained etymologically )? 

The Sloka Vartika then gives the following answer to all these 
questions. 

Sloka Vartika : नाम च धातुजमाह निरुक्ते | 

Patafijali : नाम खल्वपि धातुजम्‌ । एवमाहुरनेरूक्ताः। 

61018 Vartika : व्याकरणे श्कटस्य च तोकम्‌ । 

Patafijali : वैयाकरणानां च शाकटायन आह धातुजं नामेति | 


In the Nirukta it is said that all nouns are derived from 
simple roots ; among grammarians Sakatayana too holds the same 
view. 

So much about Vedic words and words having conventional 
significances. What about words which do not clearly show their 
derivations ? 

Sloka Vartika : यन्न विशशेषप द्‌र्थसमुर्थं प्रस्ययतः प्रकृतेश्च तदूह्यम्‌ | 


_ 4. Siddh. Kaum., 1119081. Part II, p. 331. 
5. Part II, p. 599 ( Bombay Sans. and Prakrit Series ed. ) 
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There also the proper bases and affixes which form those words 
must be inferred. The Sloka Vartika drives us to this conclusion 
that we should think that Panini employs bahulam in this 80४12 
in order to cover all other words which he has not enumerated and 
which may be split up into bases and affixes as suggested by 
Sakatayana, and that all the Vedic words, words having conventional 
significances and words without apparent derivations have thus all 
been covered by him (Panini) by this Siitra, i.e. they can be 
explained etymologically. 

The difference between this interpretation given by the Sloka 
Vartika and the one given above is now quite clear. Panini in fact 
does not employ bahulam as a panacea for all these supposed 
ills. That he uses it as an adverb modifying Vartamana may be 
known by comparing this Siitra with the next one in which he 
says that the Undadi Pratyayas are seen also used with the force of 
the past. In the light of this it is not correct to translate Unadayo 
bahulam as ‘“They are too many.”’ ¢ 

The change of meaning which bahulam undergoes after 
Panini’s time accounts for the history of the Unadi Sitras better than 
anything else. Panini, a very independent and reasonable gram- 
marian, was influenced least by the Nairuktas and Sakatayana. But 
this Sloka Vartika indicates that some of his successors who as 
shown above, expanded the scope of this Siitra to include a great 
number of words (which are primitive or non-derivative from the 
Paninian point of view) in the Unadi list, were not so. The fact 
that the works of the etymologists, like the various Pratisdkhyas, 
have influenced some of 81111178 successors deserves attention. 
Katyayana who, as will be presently seen, often favours the etymo- 
logists 1s one among those successors and belongs to a period 
not far distant from that in which flourished the author of the 
Sloka Vartika. Much of the material in the present Unadi Sitras 
relates to this period, though the form in which it now appears 18 
generally late. All this is clearly borne out by the following 
evidence. Let us begin with Panini. 

Some of these Unddt Siitras are not known to 7210710 

In 3. 4. 74 Panini passes on certain words like bhima, etc., as 
Nipatanas (words which admit of no analysis into Prakrti and 
Pratyaya) denoting ablation. In the previous Siitra he has given 
two similar words as Nipatanas denoting the idea of the dative, viz. 
dasa and goghna. In the very next Siitra ( ताभ्यामन्यत्रोणादयः ) he says 
that the words formed by the Unadi affixes denote ideas other than 
these two, namely dative and ablation. From this it 1s clear that 


6. Vasu, Vol. II, Part 2, p. 145. 
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he does not regard words belonging to the Bhimadi group as words 
formed by the Unadi affixes. But we have the following rules in 
the Unadi Siitra treating of these words:— 

1. 7, 1. 148, 2. 61, 2. 62, 3. 82, 3. 112, 4. 45, 4. 217 and 5. 22. 

Panini 2. 4. 57 (Vda yau) optionally substitutes aj by ध, 
Vayu is thus accounted for by this Siitra as derived from the root 
aj. The first Unadi Sitra कृपावाजिसिस्वादिसाध्यक्षाम्य उण derives this 
word from the root vd (ध). If Panini had this Sitra before him, 
he as an Avyutpannavadin, would have never derived this word 
from a root as described above. It may be argued that Panini in 
2.4.57 wants only to enjoin an option in the substitution of aj 
by vz and that as there are also instances of the latter other than 
this (v@yu ), this cannot be an incontestible proof ; but we have the 
following indubitable evidence of the Mahabhasya which instances 
this very word under the above § पा. What is more interesting, 
even Patafijali does not know the first rule of the present Uniadi 
work. 

Pataiijali : न तर्हीदानीमिदं “वा at”? (2-4-57 ) इति वक्तव्यम्‌ ! 

वक्तव्यं च । किं प्रयोजनम्‌ ? नेय विभाषा । किं तर्हि ? 
आदेक्लोऽयं बिधीयते | वा इत्ययमादेशो भवस्यजेयों 
परतः | वायुरिति । 

Nagesa with his characteristic insight and conscientiousness has 
not failed to note this. 

Reviewing in the Indian Culture, Vol. 1V, p. 375, the 0801 
Sitras with the Prakriydsarvasva of Narayana published as No. 7 in 
the Madras University Sanskrit Series, Dr. Batakrishna GHOSH says 
with reference to Dr. Kunhan Raja’s introductory remark—‘‘This 
commentary on the Siitras of Panini forms a basis not only for un- 
derstanding the meaning of the Sitras but also reconstructing the 
history of the various systems of Sanskrit grammar’ on the work 
as follows:—‘‘It is also implied in this quotation that Panini himself 
was the author of the Unadi Siitras. Such an assumption in spite of 
GoLpsTicKER, is surely unwarranted. We are confronted with two 
contradictory but undeniable facts in this regard. Panini knew at 
least some of the Unadi Sitras. Ct. Panini VI. 4. 97 ( इस्मन्त्रान्कषु च ) 
in which the first three suffixes are Unadis. A number of Uniadi 
suffixes are again mentioned in 6. 3. 53 (7. 2.9 ?). 

It may be pointed out that though Panini knows some Unéadi 
suffixes, there is nothing of an evidence showing that he knows the 
present Unadi Sitras. 


ee re 


7. See L. S.S., Vol. I, p. 810. 
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Some are not known to Kdtyayana 

On P. 3. 2. 178 Katyayana has the Vartika: वचिप्रश्छ्यायतस्तुकट- 
THM दोचैश्च। 

These roots take kvip and their vowel is lengthened when followed 
by that suffix, €. g. ९, sabdaprat, dyatastih, kataprih, jih and 
Srih. After instancing these words, Patafijali refers to an emenda- 
tion in regard to vaci and pracchi by another commentator and 
rejects it as follows:— 

अपर आह व चिप्रच्छ्थोरसंप्रसारण चेति क्क्भ्यम्‌ | तत्तर्हि वक्तम्यम्‌ १ न वक्त श्यम्‌ | 
दीधवचनसामभ्यात्‌ प्रसारणं न भविष्यति | 

श्दमिह सप्रधायम्‌ । died क्रियतां संप्रसारणमिति । परष्वात्सप्रसारणम्‌ | 
अन्तरङ्ग दीघेष्वम्‌ | कान्तरङ्गता । प्रह्थयोस्पत्तिसन्नियोगेन दीधस्वमुच्यते । उध्पन्ने प्रयये 
संप्रसारणम्‌ | तन्रान्तरद्गत्वहीधत्वे कृते संप्रसारण प्रसारणपरपूवेष्वे FA कायङतव्वास्पुन- 
fire न स्यात्‌ । तस्मात्सुष्टृष्यते दीधेवचनसामध्यात्प्रसारणं न भविष्यतोति ॥ 

Neither Katyayana nor Patafijali knows that there is an Unadi 
rule to account for these words. When there is an explanation in 
the Unadi, Katyayana does not supplement Panini. For instance, 
रजकरजनरजस्सु कित्वास्सिद्धम्‌। (7. 3. 4. 24, Vartika 5). 

Patafijali : fea एवैत जणादिकाः | तचथा-रूचकः | भुवनम्‌ । शिर इति । 

The author of the Unadi Siitras has, on the other hand, taken 
these two Vartikas together to form his rule: 

क्िव्वचिप्रच्छिश्रिस्दपुज्वां दीर्घोऽसेप्रसारणं च । (2.57.) 

The plagiarism is clear. The identification of [सवर$दर$ढ)8 with 
Vararuci referred to by Vimalasarasvati in his Ripamdla is as un- 
reasonable as that with the author of the Prdkrtavydkarana. It is 
deserving of notice that Katyayana, though he generally favours the 
Avyutpattipaksa, has not even cared to comment upon P. 3. 3.1. 

In spite of Katyayana’s various shortcomings, Panini has to 
thank him for one great service which consists in having not tortured 
Panini’s meaning. ‘To him bahulam means what it exactly means 
to Panini. 

Some are not known to Patanjali 

It has been noticed above that Patafijali introduces a new affix 
krukan (P. 3. 2. 174) to account for the word bhiruka. ‘This word is 
explained by Unadi 2. 31 by tke same affix, and Patajfijali, a staunch 
adherent of the Avyutpattipaksa, would have never supplemented 
P. 3. 2. 174 if he had this 10201 rule before him. In a supplemen- 
tary Vartika (Isti) on P. 6. 4. 40 (S@a गमाद्‌ानामिति वक्तव्यम्‌ ) Patafijali 


8. 9८८ Vasu, Transl. of the Siddhadnta Kaumudi, Vol. II, Part II, p. 146. 
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derives the word bhri with the affix dn, eliding the nasal. The 
same word is derived in quite a different way by Unadi 2. 68: 
a वारो रमापश्चत हति 


वक्तव्यम्‌ ! ALTA: ARTATY: ......... । 
संक्ाछन्दसोवो कपिटकादीनामिति वक्तव्यम्‌ । कपिरकः 
WITCH ccs cio secsievans! 

( waa इः ) which is an attempt to improve upon the Mahabhisya. 

Niageéga’ refers to another instance of this kind. In order to 
account for certain words in which 7 has changed to ए Pataifijali 
says that the following may be added to P. 8. 2. 18. (कृषो रो टः) 

NageSa points out that all these are words explained by the 
Unadi" Siitras. In some cases the author of the Unadi work copies 
exactly the Siitras of the Astadhy4ayi. 

Cf. 6.1.21 चायः की ( Unadi 1. 73). 

p. 3. 2. 75 अन्येभ्योऽपि श्रयन्ते ( Unadi 4. 105 etc etc. ) 

Many more instances can be adduced ; but these will suffice to 
show that the author of the present Unadi Sitra has freely drawn 
upon the Astadhyayi, the Vartikas and the Mahabhasya. 

Internal Divergence 

This brief survey of the history of the Unadi Siitras would be 
incomplete if we do not notice here the differences among our 
grammarians in regard to the Vyutpattipaksa. Katyayana” in all his 
allusions to the Uniadi, definitely exhibits a leaning towards Sakata- 
yana’s school ; but Patafijali in all those cases adheres staunchly to 
Panini’s Avyutpattipaksa and refutes all those Vartikas saying: 
उणादयोऽञ्युषन्नानि प्रातिपदिकानि। 

Katyayana™ himself points out that Panini is not in favour of 
the Unadi; and we can infer that most of these affixes are pre- 
Paninian and that Katydyana does not allude to the present work 
when he speaks of 1198018. On such occasions as noted above, 
Katyayana says that Panini’s rules do not hold good for the Undadis. 
The Vartikakira, as has already been noted, is a great Vedic 
Sckolar. Steeped inthe exegetical lore of his time, he cannot 
but leave some traces of it in his work. He makes his allegiance 
to Sakatfyana quite clear when he says: प्रातिषदिकविज्ञानाच्च पाणिनेः- 
सिद्धम्‌ (7.1.2, V. 5), i.e. the words referred to under this 


9. See L. S.S., Vol. II, p. 808. 

10. Vide Unadi 4.2 etc. 

11. See P. 1.1.61, V.4; 3.4. 77, 

12. See 7.2.8,1; 7.4. 13,1; 8. 
on these. 
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Siitra are not Vyutpannas (do not admit of an etymological analysis) 
according to Panini. This shows that he is not in agreement with 
the Siitrakéra. One thing must be said about this great grammatical 
Katyayana. He never mixes up theories or their exponents ; never 
tampers with the Siitras ‘nor tortures their meanings ; there is no 
cribbing, cabining and caging in his work. Whenever a point of 
difference arises between himself and Panini, he clarifies his position 
as well as that of Panini avoiding injustice and placing everything 
beyond doubt. His Vartikas thus sometimes illumine the Indian 
linguistic antiquity which is at times the despair of our grammatical 
historians. Instances like the above prove conclusively that he 
cannot be the author of the Sloka Vartika; yet scholars have not 
been: wanting to suggest that Katyayana is himself the author of the 
Unadi Sitras. It is a sorry sight that is afforded by theories appear- 
ing in an uninterrupted procession, quite in the teeth of the internal 
evidence furnished by the texts. GOLDSTRUCKER’s and KIELHORN’S 
appeals have fallen on deaf ears. A proper study of the Vartikas 
would certainly enlighten us on many such problems as the one 
under discussion, which would otherwise remain knotty for ever. 
This much has to be said of Katyayana in this connection. 


When we come to the Sloka V4rtika we see that the rule 
उणादयो बहुलम्‌ is wrested from its context and interpreted in a quite 
different way in order to obtain Panini’s sanction. The Sloka- 
Vartikakara acted the réle of a liaison officer and made room for 
convergence. What was the result? When the Unadis with all their 
ramifications appeared later in the form of the present work, they 
slowly came nearer and nearer until they came to be regarded as an 
important appendage to the Astadhyayi. There is also another factor 
which is not less responsible for this convergence. The author 
of the Unadi Siitras uses Paninian terms and Anubandhas which 
make his work depend on Panini for its interpretation. What is 
true of the {11841 Sitras is also true of the other appendages like 
the Phit Siitra, the Linganusdsana, etc. Kasika has not commented 
upon thesé. A comparison of the following Mahabhasya which 
enumerates the Upadegas with the Kariké of the later com- 
mentators quoted below it will indicate the truth. At the end of 
Paspaéga Patafijali says : । 


कमे संवृतादयः श्चयेरक्िति । आगमेषु । आगमाः इद्धाः पठ्यन्ते । विकारेषु तर्हि | 
विकाराः Bar: yaaa | प्रत्ययेषु तर्हि । प्रस्ययाः Sat: पर्यन्ते | धातुषु तर्हिं । धातवोऽपि 
gat: gaara | प्रातिपदिकेषु । प्रातिपदिकान्यपि शुद्धानि पठ्यन्ते । यानि तद्यग्रहणानि 
प्रालिपदिकानि । एतेषामपि स्वरवर्णा नुपूर्वीज्ञानार्थं उपदेशः area: | 
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The Karika of the later commentators runs : 
घातुसूत्रगणोणादिवाक्यशिङ्गानुशाखनम्‌ | 
MTAMATSA उपदेश्षाः प्रकीर्तिताः ॥ 
This includes the Unadi and the 11121042852118 also among the 
Upadedas. 
Patanjali’s Position 2 
Katyayana’s position with regard to the Unadi Siitras has been 
made clear. We now turn to Patafijali. When the Slokavartikakara 
justified the intrusion of etymologists, Patafijali refused to give 
them a long tether. He instructed them to confine their busy 
efforts to Samjfias and thus placed with them orders for ropes of 
sand. According to Patafijali, the etymologists would have pro- 
spered greatly among words like dittha etc. which do not have any 
intelligible etymologies and which may be coined by any one. We 
can now understand why 2191811, though in all other instances he 
says उणाद्योऽभ्युखन्नानि भ्रातिपदिकानि, derives!® wity, etc. with the 
Uniadi affixes 
Says He: “ संज्ञासु धतुखूपागि seqara ततः परे । 


कायांद्ि्यादनुबन्धमतेच्छास्त्रमुणा दिषु ॥ 
Vitthala also in his Prakriydprasdda says’: डष्थादिः ax तैः 
TAG डीष्यादिधातोखूद्यम्‌ | 


481८ against this it may be noted that Katyayana regards even 
such words as sankha, kantha, etc. as Uniadis. 


The Author of the Unaddi Sitras. 


Who is then the author of the Unadi Sitras? Most probably a 
grammarian called Vararuci who flourished some time after Patafijali 
compiled these Unadi Siitras drawing fully well upon the Munitraya 
texts as well as upon those of the etymologists to which he might 
have had access. 

Admitting that the author of the Unadi Sitras was called Katya- 
yana, it may be pointed out that there is nothing to warrant his iden- 
tification with the author of the Vartikas. Sanskrit literary tradition 
knows several Katyadyanas bearing the alias Vararuci. The two names 
are seen mostly going together. Probably the true bearers of both 
the names were only some old Katydyanas ; but with later commen- 
tators almost every Vararuci comes to be called also Katydyana. 
This adds perplexity to confusion and Vararuci thus becomes 


13. See Patafijali on RY | 
14. 3.3.1 
15. Part II, p. 600 ( Bombay Sans. and Prakrit Series ed. ) 
16. See 7, 1. 2, 7-3. 50, etc 
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a mysterious name in Sanskrit literature. The works coming under 
this name are such as have to be assigned to widely varying dates. 
We cannot but be cautious in all such cases. Svetavanavasin does 
not attribute this work to any single author when he says: 
शाकटायनादिभिः इतम्‌ | 


That the present 51 work is based on Sakatayana’s grammar 
nobody doubts ; but what we cannot accept is his authorship of this. 
GOLDSTRUOCKER’S view thus stands uncontroverted. 


It may be noticed in passing that the Unadi Siitras have them- 
selves undergone some changes. Bhattoji’’ Diksita in his commen- 
tary on these often disagrees with Ujjvaladatta. There is also the 
controversy regarding the real extent of the work ; according to 
some it consists of only five Padas, ( Paticapaddi ), and according to 
others of ten Padas, ( Dasapad:). What is interesting above all is 
that ‘‘ every’ system of Sanskrit grammar has its Unadi Siitras ’’, 


17. See Praugha-Manoramd, Part II, pp. 747-810: ४८८ also BURNELL, Cata- 
logue of Sansk. Mss. in the Tanjore Library, p. 42. 

18. See Dr. CHINTAMANI’S introduction to the Unadi Satras, Madras Uni- 
versity Sanskrit Series. 
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Problems of Identity- Viévaripa, the author of 
Balakrida and Visvaripacarya alias 
Sure$varacarya 
By 
०. 2. SUBRAHMANYA SASTRI, Madras 


In his learned Introduction to the Ydfiavalkya Smrtt with 
VisSvaripa’s Balakridé published in the Trivandrum Sanskrit Series 
(No. 74 in 1922) the eminent Editor Mahamahopadhyaya T. Gana- 
pati Sastri identified Visvartipa, the author of Bélakridd with 
Suregvara, the author of the Brhaddranyaka (दाव. The 
identification has been steadily gaining currency since then. 
Mr. P. V. Kane states in page 262 of his “History of Dharma 
Sastra’?: ‘‘it may therefore be held as fairly established that 
Visvariipa and Suregvara are identical ’’. 


To us, the identity seems to rest on rather unreliable and 
insufficient data. Mahamahopadhyaya Ganapati Sastri relied fox 
his conclusion on the statement contained ina commentary on the 
07141740 (No. 63 A of Volume I of the Descriptive Catalogue of 
Sanskrit MSS. in the Trivandrum Palace Library) which has the 
following half-stanza. 


wayfagrared विश्वरूपं प्रणम्य तम्‌ 


There are only two MSS. of this work, one in the Trivandrum 
Palace Library and the other in the Trivandrum Curator’s Library. 
The whole commentary is only on the first seven stanzas of the 
Yajnavalkya Smyti and the work is a fragmentary one. But even 
here, the half stanza has all the appearance of a later interpolation 
as it forms the pirvardha according to one MS. and the uttarardha 
according to the other MS. (No. 1218 Vol. I. D. C. Trt. Cur. 
Library). The learned Mahamahopadhyaya is himself put to a good 
deal of trouble in interpreting it, as is evident when he asks us to 
understand भवभूति to mean विवभूति ‘ presumably 2 title’ and सुरक् to 
be the same 98 सुरेश्वर to press home his identification. If conjec- 
tural interpretation has to be resorted to, it is much more easy to 
understand मवभूतिसुरेश्ाख्यं to mean ^" named Bhavabhiiti, the best 
Pandit ( सुरेशः पण्डितः Sabdakalpadruma ). 

Indeed, the learned Editor Mahamahopadhyaya Ganpati SAstri 
relies for his own interpretation on the statements contained in 
another commentary on the Balakridd called Vacanamalé described 
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as No. 122 in Vol. I of the Descriptive Catalogue of Sanskrit MSS. 
in the Trivandrum Curator’s Library. In this work, the author 
of the Vacanamdalda begins stanzas 2 and 3 as follows :— 


अवनम्य मनु-सुरेश्वर-योगीश्वर-तीघ्रकिरणगुरषरणान्‌ | 
arent ध्यकतुंन्‌ कर्वृनपि देवता निक्िराः ॥ २॥ 
परमै धरस्य परमां परहितनिरतस्य विश्वरूपस्य | 
र्वयामि वचनमारां विदधतु मदनुग्रहं सन्तः ॥ ३॥ 


In stanza 2, the author pays homage to the well-known writers 
on Dharma. The straight-forward meaning of the first half of the 
stanza 18 “ˆ Having paid obeisance to Manu, Suresvara (Brhaspati) 
Yogigvara (Yajfiavalkya) and Tivrakiranaguru”’ (Prabbakaraguru)—all 
well-known writers on Dharma. But tle learned Mahamahopa- 
dhyaya wants us to understand by Suregvara the famous Vartti- 
kakdra to identify him with Visvaripa and take योगीश्वरतीत्रकिरणगुर्‌ as 
one word meaning YAajfiavalkya. But, in understanding the line 
thus, he has to face the difficulty of Suregvara the commentator on 
Yajiiavalkya being mentioned prior to Yajfiavalkya and he explains 
this away by stating that the author’s sense of reverence to Sureé- 
vara is thus accomplished by his mentioning him before ‰2109- 
valkya. This is indeed too laboured a method of explanation. 
Particularly so when in the very next stanza, the author of Vacana- 
mald refers to the author of Edlakridd as Visvaripa in specific terms. 
To strain that Suresvara in stanza 2 is identical with Visvartipa in 
stanza 3 seems to us to be too far-fetched and illogical. 

If we take Suregvara to mean Brhaspati, whose authority on 
Dharma is next only to Manu and whom YA4jfiavalkya also follows, 
and Yogigvara to mean YAjfiavalkya, and Tivrakiranaguru to mean 
Prabhakaraguru, whose authority on Dharma is accepted by Ananda- 
nubhava and others, we will then have in stanza 2 a citation of the 
standard writers on Dharma mentioned in their chronological order, 
followed in stanza 3 by the mention of Visvaripa who comes after 
Prabl.akara chronologically also. 

The identification of Visvariipa, the author of Bdlakridad with 
Sureévara of Varttika fame is thus far-fetched. Viévariipa, the 
Smrti commentator must have been a grhastha throughout his life. 
As Anandanubhava points out in his Nydyaratnadipdvali (see F. 
N. 150 to the Introduction to the Brahmasiddhi) Visvaripa the 
Smrti writer could not have been a sannyasin at all. 

न चासौ seu: सम्यासिना विरचितः etc. etc. 


And if Viévaripa is different from Sureévara the Varttikakara, 
there is no inherent incompatibility between the views of Viévariipa, 
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the Smrti writer, Mandana the Grhastha writer and Prabhakara ; 
nor need there be any continuity in doctrine between Mandana 
as a Grhastha writer and Suregvara cum ViSvaripa, the Sannyasin 
author of the Varttika. 


We are of opinion that ke who was known as Mandanamisra in 
his Grhastha stage was initiated as a Sannydsin with the name of 
Visvariipa and came to be famous in the world as Suregvara. That 
Visvartipa was the real Sannydsi name of Suregvara is borne out by 
many evidences. 


It is interesting to note that the Sankaravijayas do not give. 
generally the grhastha or brahmacarya names of each of the four 
famous pupils of Sankaracarya or even of Sankara himself. Sanan- 
dana, Hastamalaka, Totaka and Visvariipa are the Sannydsa names 
by which the pupils of Sankara are referred to. Sanandana got his. 
title Padmapada on his crossing the Ganges and Viégvartipa got his 
title Suresvara on his writing the Varttikas. The Varttikakdra 
is referred to as Visvariipacarya by such standard writers like 
Vidyaranya in his Vivaranaprameyasangraha, Ramatirtha in his 
Manasollasa: V rttantavildsa and in Parasaramddhaviya etc. (See 
page 261 of KANr’s Darmasastra ). 


We are therefore driven to the conclusion that (1) the Visvaripa 
of the Balakridda lived and died as a Grhastha and he was no other 
than the famous Bhavabhiiti—a fact corroborated by the author of 
the Vacanamala when he states in stanza 13 मवभूतिनिबन्धनोद्धौ 
referring to the Badlakridad and (2) that the famous V4rttikakara— 
Suresvara was known also between the 8th and 14th centuries as 
Visvaripacadrya his Sannyaésa name, his Grhastha name _ being 
Mandanamisra.* 


1. For fuller discussion of this last topic see the author’s article on 
‘Problems of Identity’ Mandanamisra-Suresvara in Part VI, Vol. II of the 
Sankara-gurukula-pattrikd published at Srirangam, 
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Mandanamiéra’s Bhavand-Viveka- a Study 
By 
V. A. R. Sastri and K. A. 8. Sastri, Annamalainagar 


The Sanskrit-reading public owe a deep debt of gratitude to MM 
Dr. Ganganath Jua for having left at their disposal tke publication 
of Mandina Migra’s Bhdvandviveka with Umveka’s Commentary, in 
two parts in the Prince of Wales Saraswathi Bhawana Texts Ser-es, 
Benares. It must also be said that the commentary of Umveka does 
not help us to understand the difficult language of Mandana Misra. 
Now we have undertaken on the basis of manuscript and printed 
materials to issue in instalments in the Annamalai University 
Journal a revised, critical edition of the Bhdavandviveka with a 
more elaborate, clear and hitherto unpublished commentary, called 
Visamagranthibhedtka (the breaker of uneven knots) by one Nara- 
yana, the son of Visnu. This Visnu may be identified with Bhatta 
Visnu, the author of the Naya-tattvasangraha, a critical commentary 
on the Tarkapada of the Piirva-Mimamsa Sitras, according to 
the Prabkikara School. If this identification is correct, the 
commentator Narayana, a Keraliya brahmin, might have flourished 
in the fourteenth or fifteenth century. This commentator has not 
only availed himself of the materials in Umveka’s commentary on 
the Bhavandviveka but also is in many instances an interpreter of 
Umveka whose writings are very often obscure just like Mandana’s. 
In certain cases Narayana differs from Umveka in interpreting 
the text of the Bhavandviveka and in the readings ke adopts. 


The contents of the Bhavandviveka can be briefly noted in two 
sections, the former a pirvapaksa and the latter, the szddhanta, 
regarding the nature and scope of bhdvand. 

1 
Pirvapaksa 

The pirvapaksin, chiefly the Grammarian, contends that there 
is no Bhavana as expressed by the suffix ¢ in pacati and that if there 
be any such thing, it is not different from dhdtvartha—the meaning 
of the root. 

The answer ‘Tata’ for the question किं करोति) explains that 
the root pac in पचति conveys a particular kriy@ and the root द in 
करोति expresses 8 क्रियासमान्य, as in the example—‘ga: frag’. So the 
argument of the Siddhantin that the root ‘kr’ in पाकं करोति, the 
explanatory passage of पचति, means bhdvand does not hold good. 
From statements also like ‘f# करामि † vata’, no bhadvand is known 
except dhvanana, the meaning of the root. 
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If bhdvand is accepted, then it must be said that dhdtvartha also 
is a kriyd, so that two kriyds should have been known from ‘Tafa’. 
But only one &riyd is evidently experienced. 

If dhatvartha is also related to bhdvand as a kdraka, काष्ट (fire- 
wood) in ‘ कैः Taft’ cannot be related to the dhatvartha paka as 
its instrument—karana—, as conveyed by tke irstrumental case. 

If there is bhdvand as aGkhydtartha, there could te no distinction 
between ‘ fatgen@a’ and ‘ Tafta’, since both have paka as dhatvartha 
and bhavand as Gkhyatartha. 11 the personal suffix conveys bhdvana, 
it should have in all instances a bhavya; but in examples like 
‘sala’, it cannot convey bhévand in the absence of a bhavya. 

If bhdvand 18 }-eld as the activity of agent—*deaTaI<—it must be 
अधिश्रयण in the instance of पाक 214 as such, becomes dhatvartha in 
पचति, In the instance अधिश्रयति it is evidently the dhatvartha. 

The nature of bhdvan@ (1) as a power to produce the desired 
fruit, (2) as parispanda, (3) prayatna and (4) as apiirva is discussed 
and it is held that none of these assumptions is acceptable. 

So there is no ९04८412 separate from dhdatvartha as the meaning 
of akhydtapratyaya. The passage—asta स्वगंकाम :—does not there- 
fore expressly convey the idea ‘ alia भावयेर्स्वगेम्‌ ', but it explains 
a niyoga with ydga as its object in relation to the स्वगंकाम--स्वगकामस्य 
ara fait: | Whether स्वगं is necessarily produced by the per- 
formance of ydga is not emphasized by this passage. 


Siddhanta 

The Siddhantin first emphasizes that the root ‘ kr’ in "घटं करोति ' 
does not mean krtydsdmdanya, since kriydsdmdnya cannot take ghata 
as its bhdvya ; so it must mean bhavana. The root ‘kr’ in ‘at 
wife’ can therefore be said to convey bhdvand and not dhdatvartha- 
samanya. So also in ‘fe करोति ¶ पचति ”, the root ‘kr’ means 
bhavand. ‘The personal sufix expresses bhdvandsdmanya only but 
conveys bhdvandvisesa with the help of the root after which the 
suffix is operated, as the word राजन्‌ in the compound पाञ्चालराजः 
expresses a rajavisesa (particular king). The distinction between 
‘qafa’ and ‘ पाञ्चालराजः ’ lies in the fact that in the former the per- 
sonal suffix cannot be used independent of the root, while in the 
latter the word राजन्‌ can be used independently. Even from state- 
ment like ‘ किं करोति ¶ ध्वनति ° bhdvand is known with some bhdvya— 
pleasure or pain ;—or with dhatvartha itself, since it is held that 
such statements refer to dhdtvartha either as bhévya if no other 
bhévya is known, or as karana if other bhévya is experienced. The 
term पाकः also conveys bhdvand as the secondary sense of the root. 
The distinction between ‘Tafa’ and (पाकः is therefore explained that 
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the former refers to the dhdtvartha as sadhya—to be accomplished— 
(since dhatvartha is influenced by the expressed bhavand which is 
always sddhya) and the latter, due to the lack of such influence, 
presents it as st\ddha—accomplished. The relation of काष्ट to काप in 
“alt: पच्चति ’ is also to be explained only through bhdvand. 

The distinction between ‘ विद्धिद्यन्ति ' and ‹ पचन्ति › isto be ex- 
plained by the distinction of the कनैव्यापार--४)6 activity of the agent. 
This Vyapdara is conveyed by the personal suffix, according to the 
Siddhantin and by the root, according to the Pirvapaksin. Of these 
two, the Siddhantin’s view is more tenable. In expressions like 
‘qta:’ and ‘ पच्यन्ते तण्डुलाः स्वयमेव ' the root expresses only विद्धित्ति, 
since the action of the man, viz., अधिश्रयण, is not known. ‘Tata’ 
since it is explained as ‘ पाकं करोति ` refers to a कवैभ्यापार as the mean- 
ing of the root ‘kr’, which is distinct from पाक, the meaning of the 
root ‘pac’; and so this Vyapdra, viz. bhavand is conveyed by ‘ti’ 
in pacati as the chief concept. Even in instances like ‘ अस्ति घटः ’ 
‘afta’ refers to bhavand with घटे (the agent) as bhdvya; other- 
wise no distinction between the experience derived from the 
statement आस्ति and those derived from the statements सत्ता 
and भावः can be maintained. Moreover, it cannot be held that 
there is no bhdvana other than Kriyadsadmanya, since either the root 
in पचति, etc. which is capable of conveying a Ariydvisesa, or the suffix 
which, according to the Pirvapaksin, conveys the senses of sankhya 
(number), Kartr (agent), etc., cannot express क्रियासामान्य. If dhdtvar- 
tha is bhavand, the प६०९८5-- अश्वमेधेन यजते, स्व यन्तं यजति--0211110 be 
justified in view of the fact that the 21221045 -अदइवमेध and यज्त- 
cannot stand in a kdraka relation to the respective dhdatvarthas. 

The Siddhantin adds that it is not argued by him that bhavana 
(the activity of the agent ) is always conveyed by the personal suffix 
only. It is sometimes expressed by a root as in (अधिश्रयति'. Strictly 
speaking, it can be maintained that bhdvand is the meaning of the 
personal suffix only and the results accruing from bhavand are the 
meanings of the root. 

The nature of bhdvand is described 98 -ओदासीन्यविच्छित्तिसामान्य- 
eq—the total absence of inactivity. It can even be identified with 
parispanda, in view of the fact that the activity of the inanimate 
object results from their association with the volition of some 
animate being as the fafef in rice results from the activity of 
Devadatta, the agent. 

Thus bhdvand is the primary meaning of the personal suffix in 
पचति and other verbal forms, so that the passage ‘aaa स्वगकामः ’ 


expressly says that स्वरी is the bhdvya of the bhdvand and it is to be 
attained by one by the performance of the Yaga—ataa eat भावयेत्‌ ॥ 


3 





Logical System of Madhvacarya 
By 
S. SrikaytHa SAstR!I, Mysore 


If psychology is a science of mental phenomena, characterised 
by the pursuance of future ends and of the choice of means for 
their attainments, it is the special function of logic to concern itself 
with the problems of truth and error. The realistic schools admit- 
ting enduring objects and cognitions hold that all knowledge is 
intrinsically right, except in the case of contradiction or deficiency. 
The extremely idealistic schools however assert that all knowledge 
is intrinsically unreliable and only subsequently by re-cognition 
becomes reliable.* As perhaps the last great exponent of realism 
and theism in India, Sri Madhvacarya’s system of logic as ex- 
pounded in his Pramadna laksana may be compared with other 
systems. 

Madhvacfarya starts with a definition of Pramana as ‘‘corres- 
ponding to the object’’.? This terse definition implies the reality 
of the object, a cognition corresponding to the object and a valid 
means of attaining such cognition. Thus it can be distinguished 
from doubt and otherness. Asa contrast the Buddhist definition 
of Pram4na as efficacious knowledge? applies to the ultimate ‘reality 
which is momentary (svalaksana, ksana). The Buddhists stipulate 
that uncontradicted experience is the source of right knowledge, 
and this right knowledge depends on sensation, not conception.‘ 
The Mim4amsaka definition of pram&ana’ as a means of right know- 
ledge is from Madhva’s point of view also defective. The Bhattas 
urge that in the cognitions ‘‘this is a pot’’, (“€ pot is known’’, and 
‘‘the pot is revealed’’ there is a sequence and hence the first leads 
to the second. Since such cognition of the thing is primary, there 
are no defects of illusion. But Madhva urges that right cognition 
is knowledge only and does not exclusvely depend upon the 
object. In the statement ‘‘the pot is known’’, the pot was mani- 
fest, but, it is the knowledge alone that is revealed due to the 
attribute of the object cognised. ‘Therefore we arrive at the 


1. Praémdadnyam paratah. 

2. Yathdadrtham pramdadnam. 

3. Prdpakam { 7201410, 

4. pramdnam-avisamvuddi,  arthakriyd-sdmarthya-lakganam-vastu-paramarih1- 
sat. 

5. Pramdkaranam. 
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statement ^" the pot is known’’ and sucha proposition is not valid 
regarding the cognisability which is an attribute of the object. 
Therefore knowledge alone becomes manifest as the object's 
quality and hence is not different as another thing like right 
knowledge. 


Another Mimamsaka view of right knowledge is that it is the 
knowledge of the object hitherto undetermined and the means of 
obtaining such right knowledge is pramana.° This definition is 
also defective because the right knowledge of the known is excluded 
and there is no evidence for the assertion that valid knowledge of 
the previously cognised object is invalid and its means also as 
invalid. Then if it is objected that all memory which depends 
upon the previously cognised object should be aécepted as valid, it 
is not so, because of selectivity. The Prabhakaras assert that 
experience alone is valid knowledge and do not accept the validity 
of memory’. Knowledge is of two kinds: experience and memory, 
the latter is born of the previous experience’ and since error is 
possible, the view that experience alone constitutes right know- 
ledge cannot stand. 


If we accepted the Naiyayika view of pramana as the means 
to the best experience (samyag anubhava)*, God’s knowledge will 
be excluded as it does not depend on experience. To determine 
the validity of knowledge, a valid means is necessary. This is the 
witness (Séksin) without which all knowledge would become false. 
If however it is urged that all knowledge is not necessarily false, 
because some other means might be accepted, it leads to infinite 
regress. In this witness-revelation the nature of experience is as 
^^ know myself ’’. This witness-knowledge is knowledge only and 
not its means. If memory is rejected as leading to error, then a 
statement like ‘‘this was experienced by me’’ will be futile. 


If it is further urged that the validity of memory depends upon 
the mark (11764) due to previous experience and becomes a means 
for future experience and hence a statement “‘this was experienced 
by me’’ does not become useless, there arises the fault of too 
much assumption”. Memory is taken as the mark in experience 


and experience is taken as the mark in previous experience. 
Further, sense-perception will cease to be a separate means of valid 
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cognition. If the existence of the mark is indispensable for the 
validity of memory, because of the same mark, validity should 
be asserted of sense-perception also. But if memory is classed as 
inference, sense-perception also should be classed as such. 


To get rid of this absurdity Pramana should be defined as 
‘“ corresponding to the (defectless) object’’. This implies two 
aspects ‘‘ just as it exists’’ and ‘‘ as manifesting the object of 
cognition ’’."! Therefore knowledge is not of only two kinds 
(memory and experience ), since there are also doubt, other-ness 
etc. experienced by us.” 


“ Sense-perception according to Madhva is of seven varieties 
depending on the Saksin and the six senses. The witness-percep- 
tion is of the nature of the self and of knowledge and has for its 
objects the nature of the self, bliss, nescience, happiness and 
misery, unmodified space, time etc. The witness-knowledge is 
always valid and reveals only the specific and not the causal. 
Whereas the NaiyZyikas divided sense-perception into nirvikalpaka 
and savikalpaka and the Buddhists recognised nirvikalpaka as the 
only valid perception, Madhva rejects Nirvikalpaka. He holds that 
attributes are neither entirely separate nor devoid of particularity 
from the substance. Therefore in all perception there is the cogni- 
tion of the attribute. Since this is perceived by the witness, it 
should be savtkalpa only. 

Mental perception is also indirect because memory arises from 
it. Asthat memory is due to previous experience it does not 
directly depend upon the mind. The difference between memory 
and recognition lies in the fact that the former can sometimes 
function independently of the five senses and that the latter is 
due to previous experience functioning through the five senses. 
But both depend upon the mind allied with previous experience 
and hence can be classed as sense-perceptions. 

The validity of memory is proved by the witness experience. 
The Prabhakaras deny the value of memory and subsequent state- 
ment ( anuvdda ), as means of knowledge. They assert that memory 
merely manifests what was previously experienced and anuvada 1s a 
statement of the meaning previously adduced by other means of 
knowledge. But Madhva replies that both are corresponding to the 
object.* If the object does not exist at the experienced time and 


11. Yathdvasthita and jiéya visayikari. 

12. Smrti pramdna dvaividhya kalpané mithya-jaidnddeh Nirdsddanubhava 
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place, the cognition is not valid. But if at the time of cognising 
there is no object, that knowledge is not necessarily invalid. 
Memory however is related to a qualified object in its previous 
condition as in the statement. ‘‘ This object was thus at that time 
and place.’’** That previous condition being real, its remembrance 
is valid. If it is asserted that memory cognises an object not 
previously experienced, then all past and future experiences 
would be futile. In the experience of the sage (Yégi pratyaksa ) 
that peculiar quality born of mental discipline ( Yéga) forms the 
connecting link.” The mind uniting with past experience” 
cognises the previous condition. Just as the knowledge of silver 
arises from the eye associated with colour defect, so also memory 
arises. Hence memory is proved by the witness experience. 


Inference™ may be defined as a process which makes known an 
object not present, in the past or future ; or as that which reveals an 
object only according to other means of knowledge ; or as that which 
has the mark free from defects. 10171228 defined inference as a cog- 
nition of an object through its mark and Vasubandhu as the conse- 
quence of a previously noticed inseparable connection between two 
objects.% Therefore the mark (/itiga) implies concommitance (sdha- 
carya, avinabhava, vyapti)..* To the Buddhist inference is only of 
the general, that is, it depends upon conception and not upon pure 
sensation which cognises only the particular and momentary (sva- 
laksana ksana). Concommitance may be immediate or mediate. If 
it is immediate, it has the hétu and saddhya (middle and major terms); 
if mediate, in its turn it implies the immediate. The Naiyayikas 
divide wydptt into three, the purely affirmative (kévalanvayi), the 
purely négative (kévala vyatiréki) and concomitance (anvaya vyati- 
réki). 'The Mimamsakas and Védantins reject the purely negative 
(kévala vyatiréki) but accept implication (arthapatti). Madhva also 
accepts only the purely affirmative (kévalaénvayi linga) and concom- 
mitance (anvaya vyatirékt) since Kévala vyatireki (purely negative) 
is indirect and hence also arthadpatti (presumption) may be included 
in sense-perception and inference 


------~-- "----- 


14. Manasam taddhi vijitanam tacca Sdkshipramadnakam (Anuvydkhydana). 
Memory is proved by the witness experience. । । Rar een 
"15, Pratyd satti; Sambandha 
16. Samskara. 
17. Andsanna-atita-andgata-vyavchita-artha-gécaram ;pramandntara nu sarané 
natva artha pramdpakam ; nirdosépapattih. 
18. dnantariyakartha darsanam tadvidé numanam (Vdda vidhi). 
19. Trirapallingallingini jfianam anumanam ( Dharmottara ) Anumdadnam 
lingddartha darsanam. 
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The validity of inference depends upon two factors, ‘the concom- 
mitance between middle and major terms, and upon the minor term 
delimiting the hetu ( paksadharmata) according to the Naiyadyikas.” 
But Madhva contends that whereas vydpti is indispensible, paksa- 
dharmatd is not, as in the syllogism ^ the higher region is rainy be- 
cause the rivers in the lower region are full’’. Secondly, whereas 
the older NaiyZyikas employed the ten membered syllogism and the 
later Naiyayikas only the five membered, Difnaga retained only 
two, the general rule including the example and the application 
including the conclusion.”’ In the inference for others (pardrthanu- 
mdna) the Buddhist says that only two, drstanta and upanaya are 
enough. Madhva like the Védantins and Mimamsakas recognises 
the three, pratijfid, hetu and drstanta. But there is ‘no invariable 
rule that only so many should be employed. In fact as many as 
are necessary to convince the other person may be employed. 


The logical fallacies can broadly be classed as contradictory 
(virédha) and irrelevent (asangata) ‘or as pramdna virddha and sva- 
vacanavirodha (including chala or asangatt). The Naiyayikas and the 
Vaisesikas had five classes Savyabhicara or Anaikantika, Viruddha, 
Satpratipaksa or prakaranasama, Asiddha and badhita or kalatita. 
Madhva divides mdnaviréddha into three varieties according to 
pratijfia, hetu and dstinta. The counter-proposition (satpratipaksa 
or prakarana sama) may be included in pratijidvirédha. Dinnaga 
according to the position of the reason, worked out nine possible 
positions, two being right and the seven being the fallacies of the 
hétu. Out of these seven two are viruddhas and five are sandigdha 
or anaikadntika. Apart from these, Dinnaga recognises satprati- 
79150. Dharmakirti rejected it but introduced two Buddhist 
dogmas, that of the omniscience of the Buddha and of the soul, 
which are beyond logic. 


Sva-vakya virddha is divided by Madhva into unproved con- 
clusion (apa-siddhanta) and futile rejoinder (वा). The latter may 
also be considered as mdanavirddha. ‘The Naiyadyikas recognise 
twenty-three kinds of jati, and each jati has seven parts. But 
Madhva classifies jatis as opposed to one’s own word or action or 
self. Casuistry (chala) as usually divided into vdk’, sd@manya’, and 
upacara® may also be included in svavacanavirddha. The twenty- 


20. Paksa dharmatvam, sapaksé sattvam, vipaskécdsattvam (Nyaya Pravééa). 
21. Atmapratyayanartham tu pratyaksdnumdnam ca dvéeva pramané. But the 
Yogdcdrya Bhimi Sdstra and Abhidharma Sangiti Sastra recognise three. Sthira 
mati and Haribhadfa also recognise three pramanas. 

22. TCHERBATSKY: Buddhist Logic. 
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four ntgrahsthanas of the Tarkikas are also included in virddha and 
asangata. 


In katha defeat is in curbing the pride of the opponent by 
destroying the pratijfia, refuting the opponent’s argument and 
establishing one’s own thesis (svasiddhisadhanam, para siddher 
disanam).** Further divisons of inference as pirvavat, S€savat and 
simanyat6 drsta have been reduced by Madhva to two, Drsta and 
samanyato drsta. 

The third pramana recognised by Madhva is the scripture. It 
is defined as that which without depending on any other means 
reveals things ; which is the best revealer of objects beyond the 
senses, which is the word without defect.** The defects of the 
word are seven: (1) not revealing, (2) revealing a contrary, (3) re- 
vealing the already known, (4) useless, (5) useless from one’s own 
point of view, (6) including the impossible, (7) teaching a hard 
way when there is an easier one. The import of the word is the 
natural connection between the sound and its meaning,” whereas 
the Naiyyayikas hold that the import is due to the will of God. 
Further Madhva thinks that between the universal and the parti- 
cular, the particular alone is the meaning of the word. Similarity 
is the instrumental cause, because in this view, though there is no 
one universal in all particulars, a knowledge of the import is 
possible in the innumerable particulars. 


Madhvacarya does not recognise upamana, arthadpatti and 
anupalabdhi as separate means as these can be included in sense- 
perception and inference. So also Sambhava and 22116658 can be 


included in inference. 


23. Cp. Sddhanam disanam eaiva sdbhdsam para samvidé 
Pratyaksam anuma@nam ¢a sadbhasamtvadtma samvidé. (Nydya Pravésa) 
24. Svdtantryéna-asesdriha-visaya ; samycg-atindriyartha-avagamaka; mnirddsa 
fabda. 
25. Svwabhavika ९८८ vadceaka 704 sambandha. 
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Survival of Some Agéokan Forms in Seventeenth 
Century Bengali 
By 
SURENDRA NATH SEN, New Delhi 


Migration of words forms a fascinating study and no less 
interesting is that of survival of peculiar verbal forms in widely 
separated regions. Language may not provide a sufficiently con- 
vincing evidence of racial origin or affinity but a common word 
certainly indicates cultural contact in the past. Agoka, the Mauryan 
king, lived and ruled in the third century 8, c.; Dom Antonio do 
Rozario was captured and sold into slavery by the pirates of Arakan 
in 1663 4. 2. Between the times of the Maurya king and those of 
the Christian missionary there is an interval of two thousand years. 
But they belonged to the same country and it may be argued that 
the survival of certain Prakrt words, used in Agoka’s inscriptions 
in the Bengali prose work of Dom Antonio do Rozario need not 
cause any surprise. We might have ignored the reappearance of 
Agokan forms in seventeenth century Bengali but for the region of 
their origin. 


Dom Antonio was a Bengali prince and not a Portuguese noble- 
man as his name may lead us to think. A son of the king of Bhusna, 
he was carried away by the Magh pirates of Arakan and sold into 
slavery. A Portuguese missionary took pity on him and rescued 
him from a miserable fate and taught him the tenets of Christianity. 
Converted into his benefactor’s faith, Antonio, for so he had been 
named after his conversion, returned home and preached Christia- 
nity among his country-men. Ultimately he compiled a dialogue 
in Bengali, entitled ^" Arguments Disputoe sobre a Ley’’, which 
proved very useful to his brother missionaries in their religious 
controversy with the Brahmins. The dialogue was, therefore, care- 
fully transcribed and a manuscript copy, the only one so far known 
to us, found its way to Evora in Portugal.’ As a treatise on doctrinal 
polemics or Hindu mythology it is of little use, but it is the earliest 
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1. Published by the Calcutta University Press and edited by me in 1937, 
K. V. 2 1 
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prose work in Bengali, and as such, provides an interesting speci- 
men of seventeenth century Bengali. Curiously enough, there are 
remarkably few words of Persian and Arabic origin in this mission- 
ary work, although Persian was the court language of the day and 
a scion of an aristocratic family of Bengal, as Dom Antonio was, was 
expected to be quite familiar with the language and literature of 
Persia. Dom Antonio’s prose is interesting from another point of 
view. The phrases, and the idioms, he used, are still current in 
some parts of Eastern Bengal, and his vocabulary goes a long way 
to prove that the phonetics of the Eastern Bengal dialect except in 
very few cases, has undergone but slight or no variation during the 
last two centuries and a half. 


One of the exceptions, however, is of unusual interest and 
carries us back to the days of Asoka Maurya. To-day the word 
ptirva, in polished Bengali and colloquial language, is used with 
reference to the past. One would ordinarily expect the same form 
or piiva in Dom Antonio’s prose. But he invariably writes ‘‘prob’’ 
(p. 6) ‘‘prube”’ (p. 41) and ^“ probbe’’’ ( p. 51) the sound in each 
case being the same, as Portuguese O has in some cases the same 
sound as English U. Dom Antonio was not unfamiliar with the 
Sanskrit form of the word, for in one place he writes opurbo, which 
is the Bengali phonetical rendering of Sanskrit Apirva. Curiously 
enough we find the similar transformation of pirva into pruva 
in Asgka’s inscriptions. If this peculiar form occurred in the Dhauli 
and Jaugad versions in the neighbouring province of Kalinga it 
would have caused little surprise, but it is found at Girnar in far 
off Surashtra or Kathiawad and at Shabazgarhi and Mansera in the 
North-Western Frontier Province. E. g. 

Girnar V.—4. 

Na bhitapruvam dhamma-mahdamata nama. 

Shabazgarhi IV—8 Na bhutapruve tadise 

V—11 No bhutapruva dhramma-m(ha)maltra) nama 

VI—14 Na bhutapruvam. 

na (hu) ta priujve tadise 
Mansera—IV—14 
na (hu) ta pr(u)ve tadise 
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V—21 

na bhuta-pruva dhrama(ma)hamatra nama 
VI—27 

na huta pruve. 


At Jaugad and Dhauli, nearer home, we find pruvam and pruve 
substituted by puluva and puluve (Reference is to HuLTzscu’s Asoka 
Inscriptions). Not that Dom Antonio’s Bengali had no affinity with 
Asokan Praékrta of Dhauli and Jaugad, for instance, the Prdkrt form 
munisa and munise of Dbauli, Jaugad and Topra are not only found 
in Dom Antonio’s dialogue but are still current in some of the 
Eastern Bengal dialects. 


It is well known that modern Bengali has a close affinity with 
Western Prakrt. Dom Antonio’s ‘‘ prub’’ supplies but one link 
in the chain of evidence. But one may naturally ask how this form 
found its way to Bengal from Kathiawad and the North-West 
Frontier Province although it is not found in the intermediate pro- 
vinces at Kalsi, Kosam, Sarnath, Gaya and other find spots of 
Asokan rock, pillar and cave-inscriptions. 


An Obscure Passage in the Puranas 
By 
प्रि. C. ऽष, Amraoti 


The origin of Candragupta, the illustrious founder of the 
Maurya dynasty, is yet shrouded in obscurity. The later-day tradi- 
tions of his being an illegitimate son of the Nanda king of Magadha 
appears to be historically incorrect. The scholars now give more 
credit to the Buddhist traditions that Candragupta belonged to the 
Ksatriya clan of Mauryas. According to the Buddhist traditions 
the Mauryas belonged to the same Ksatriya stock as Buddha him- 
self. Now Buddha himself according to the Brahmanic and the 
Buddhist traditions alike was in the line of Mandhata and Iksvaku 
of the solar dynasty (स्वक्ष). Candragupta and Maurya dynasty 
will also thus appear to belong to the famous line of Mandhata and 
Iksvaku.! This fact is further borne out by a medieval Brahmanic 
inscription at Vaghli in Khandesh district of the Bombay Presidency 
according to which also Mauryas were the descendants of Mandhata 
of the solar dynasty.’ 

Along with this we may also mention here our suggestion set 
forth in detail elsewhere’ that Parvataka of the drama Mudrd- 
7445450, the ally of Candragupta in the overthrow of the Nanda 
king of Magadha, is the great Porus of the Greek historians, and 
that Porus, which is equivalent to Paurava, was not his personal 
name but a title denoting chief of the Purus. 

In the light of these conclusions, we may examine the following 


passage frpm the Puranas : 


=-= ee -~----------* - ee --- --- -~ ~ 


1. We have discussed these points: in detail in our paper, ^" North-West 
origin of Candragupta Maurya '', ABORS. Vol. XVIII, Pt. 2. The question is 
re-examined by me in a paper ‘'Gardhara Origin of Candragupta Maurya’’ 
being published in the Journal of the U. P. Historical Society. 

2, The following is the relevant text of this inscription from Ep. Carnatica, 
Vol. VIII, p. 86. 

,,,,,.,,,,,,,,.मनुरभूत्त्य॒तापसूर्यव॑शः । विख्यातः स्वैलोकेष्वमलनृ पगुणेरन्वितः 
[> . Aaa es 
कीर्तिधम्मेम्मान्धातुमभिपालात्सकलगुणनिषेम्मयवंशो बभूव ॥ १ ॥ 
भासीत्तैलासश्गे उचिर शादि सुधाञ्श्रगंगाप्रवाहे दिन्यारामोपभोगातुरसुरनिकरोड्‌्- 


काम्यप्रलापि । 
सोमः सोमाद्धभूषः सकरमुरनुतः कामचित्तप्रदोषः सर्व्वेषां ऊोकिकानामञ्युभविहतये 
सोवतीण्णं BUA ॥ २॥ 


3. ‘‘ Identification of Porus and Parvataka’’ a paper read before the IX 
Oriental Conference, which is bcing published in the Jndian Historical 
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ute भगवद्विष्णोरंशो यातो विवं द्विज । वसुदेषकुरूो सूतस्तदैव 
aterm: ॥ ३५ ॥ 
प्रयास्यन्ति पदा येते पूर्वाषाढां महषयः | तद्‌ नन्द्‌ स्पशल्येष 
ated गभिष्यति ॥ ३९ ॥ 


शतानि तानि fesarf aa पञ्च च संख्यया | निःशेषेण 
ततस्तस्मिन्भविष्यति पुनः कृतम्‌ ॥ ७२ ॥ 


देवापिः पौरवो राजा मरूशक्ष्वाकवंश्चजः | महायोगबलोपेतौ 
कलाप-मामसश्रयौ ॥ ४५॥ 


कृते युग दहा गस्य क्षत्रप्रावनैकौ हि तौ | भविष्यतो anata 
बीजभूतौ भ्यवस्थितौ ॥ ४६॥ 
Visnu Purana ch. 24". 


The passage under consideration suggests that after the Kali 
age, which began at the end of the Mahabharata, and the influence 
of which greatly increased when Nanda began to reign, the king 
Devapi of the Puru race and the king Maru of the Iksvaku race 
restored the Ksatriyas and started a new Krta age. 


It thus seems that in the older Indian historical traditions Kali 
age itself seems to be a definite historical period, the climax of 
which reached with the Nandas and after this Devapi, the Paurava, 
and Maru, thedAksvaku, created a new Krta-Yuga. There cannot be 
the least doubt that the Nandas in this Pauranic tradition refer to 
the Nanda Kings of Magadha. ‘The Pauranic traditions assign the 
fall of the Nandas to about twelve hundred years after the battle of 
the Mahabharata. According to most of the Puranas the duration 
of Kali-age is also 1200 years after the battle of the Mahabharata. 
Moreover Pauranic traditions show a great hatred towards Nanda 
kings of Magadha, chiefly Mahapadma Nanda who is regarded as 
Sidra, and like Parasurama a great destroyer of Ksatriyas. In 
Matsya Purdna Mahapadma Nanda 15 even called as the incarna- 


tion of Kali. 
मष्टानन्दिसुतश्चपि axtat कलिकांश्चजः। 
उस्पस्यते महापश्ः सवेक्षत्रान्तको नृपः ॥ १८ ॥ Ch. 272. 


It may then be concluded that in the older Pauranic traditions 
Kali-age seems to have ended with the destruction of the: Nandas of 
11202019, In the later Pauranic traditions Kali-age was extended 
indefinitely beyond the Mahabharata to include much later un- 
popular and anti-Brahmanic dynasties. 


~~~ 


4. See also Vayu Ch. 32 Verses 38 ff; and Ch. 99; Matsya Ch, 273. Verses, 
56 ff; Brahmanda, III, ( 74, 250). । 
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These older Pauranic traditions thus seem to indicate that 
Devapi, the Paurava, and Maru, the Iksvaku, belong to the period 
of the fall of the last Nanda king of Magadha, and they were perhaps 
associated with the overthrow of this apparently anti-Brahmanic 
dynasty. It is beyond any doubt that the Nandas were overthrown 
by Candragupta Maurya, to which we add our conclusion that 
Porus or the Paurava, king of the Punjab, was Candragupta’s ally in 
the overthrow of the Nandas. In the light of this we may hazard the 
opinion that in the Pauranic tradition under discussion the Paurava 
king Devapi and Maru, of the Iksvaku dynasty, who as the Kali-age 
ended with the destruction of the Nandas, brought about a new 
Krta age, may be Porus and Candragupta Maurya. Maru is remini- 
scent of Maurya and Devapi may have been the personal name of 
the Paurava king referred to as Porus by the Greek historians. 

Along with the tradition concerning Devapi and Maru referred 
to above the following old tradition is also quoted in the Purfnas : 

यदा चन्द्रश्च qua तथा तिष्यबृहस्पती | 
एकराक्लौ समेष्यन्ति भविष्यति ततः कृतम्‌ ॥ ३० ॥ 
Visnu Purana, Ch. 24. 

According to this passage when the Sun, Moon, Tisya (i. e. 
Pusya, a lunar asterism) and Brihaspati (Jupiter) are in the same 
mansion the Krta age will begin again. This does not appear to 
convey any important astronomical information indicating the date 
of the commencement of the new Krita age, as the combination of 
these four heavenly bodies would be re-occuring so often, as 
Jupiter completes its revolution only in 12 years. May be that the 
above passage is a figurative expression of the historical event which 
ended the Kali age and ushered in the new Krta age, namely the 
destruction of the Nandas by the combined efforts of Candragupta, 
Porus and Canakya. In the above passage, Candragupta, as he 
belonged to the solar dynasty and being the central figure, is repre- 
sented by the sun, Porus belonging to the lunar dynasty by the 
moon, and Candragupta’s Brahmin preceptor and minister Canakya, 
another important figure in the drama of the time, as Brhaspati, 
and Tisya as the Naksatra representing the country.’ That Tisya 
stands for the Naksatra of the country may be also borne out by 
the importance given to it by Aégoka in his inscriptions. On the 
Tisya days his royal proclamations were to be read out, and 
slaughter of many animals on these was occasions also prohibited. 


5. It isa common astrological practice to represent the living beings includ- 
ing the kings by planets while all inanimate things including countries are re- 
presented by R&sis and Nakgatras. 
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The Original Places of Some Indo-Muslim 
Inscriptions of Ahmadnagar 
By 
(^, H. SHAIKH, Poona 


A careful study of the Indo-Muslim Inscriptions of Ahmad- 
nagar reveals that some of them are to be found at places which are 
not their original homes. In the following lines an attempt is 
made to show where these should have properly been. 


The earliest known Indo-Muslim inscription of Ahmadnagar is 
the one that records the construction of the fort ‘‘Pandah-i-Islim, 
Hisar-i-Bhingar’’,’ preserved on a stone fixed in a wall of the Mulla 
Masjid of Bhingar, Ahmadnagar. 

The fort was begun during the reign of Muhammad Skah 
Bahmani, and completed, as the inscription evidently means, by 
Maliku’ sh-Shargq Badru’d-Din Hilal in 778 ^. प्र. 1376-77 a.p., two 
years after Muhammad Shah’s death. 


That the inscription does not belong to the Mulla Masjid 
where it is now to be found is certain. It is, however, quite 
possible that the old fort, of which even the traces have com- 
pletely disappeared, had, within its boundaries, the present Mulla 
Masjid, and that after the ruination of the old fort the inscriptional 
stone was brought and preserved on the wall where it is to be 
found now. This is, however, a mere conjecture. 

Two further instances of misplaced inscriptions are the loose 
slabs lying in the Kotla of Bara Imam, Ahmadnagar, of which the 
text, readings, translations and notes were published by Mr. G. 
Yazdani in the Epigraphia Indo-Moslemica.’* Let us take the first, 
viz. Plate XXVI (a):— | 

¢ we 
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1, Published with a reading translation and note by Dr, N&Azim 19 the 
Epigraphia Indo-Moslemica, 1933-34 (Supplement), pp. 4-5 (Plate Ia). 
2. 1935-36, pp. 39-40 ( Plate XXVI (a) and (b) ). 
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As is evident, the inscription records the construction of a 
mosque called Sunehri Masjid by Sayyid Asad Amir Ja‘far in 937 A.H. 
-1531 4. 2. This was evidently in the reign of Burhan Nizam Shah 
I (915-960 a. H.—1509-1533 a. 7.). Butas far as I know there was 
no mosqu of the name in the compound of what was then called 
९ le) ५५;1१५ +. Ferishta and Tabataba speak of the building of 
the present Kotla during the reign, and by the order, of Burhan 
Nizam Stah I, but there is no mention of Sunehri Mosque within 
the precinets of the »le) so j) 40 Oi 


५६ 

On the other hand, there is a mosque in Ahmadnagar of that 
name, the description of which is given in the Bombay Gazetteer’ 
Its building, however, is wrongly attributed therein to Nizimu’l- 
Mulk (1720-1748); and since it has been altered so often to suit the 
requirements of its occupiers,’ it is very difficult to point out where 
the inscriptional stone-slab exactly fitted in. There is, however, no 
doubt that the stone-slab bearing the above inscription does not 
belong to the present Kotla of Bara Imam. 


The other slab bearing an inscription, also lying in the Kotla of 
Bara Imam, is the next to be considered. The inscrption is in a 
very bad condition and records the construction of a mosque by 
Sayyid Jalal. He records that he has built a tomb for himself in the 
premises of the mosque. 


In the Muzda-i-Ahmadnagar,’ which primarily deals with the 
historical huildings of Ahmadnagar, there is mention of a mosque 
called the Chibin-Masgjid, build by one Sayyid 12181 Dakhani, who 
was ‘‘an unrivalled Qari and Hafiz (reciter of Qur’an and one who has 
committed it to his memory)’’. Further more, there is an account 








3. Vol. XVII, p. 699. 

4. Until 1884, according to the account of CAMPBELL in the Bombay Gazetteer 
( Vol. XVII, p. 699 ), this mosque was the residence of a Parsi gentleman (with 
whom it was mortagaged by its caretaker Imimkhan ‘Umarkhan) and was 
altered and added to. Before 1939-40 it formed part of the Ripon Hospital, and 
was used as residential quarters for one of the Senior Medical Officers. This 
year (1940) the mosque was separated by a stone wall and handed over by the 
Government to the Ahmadnagar Waqf Committee. Originally, now what is 
known as the Ripon Hospital, formed part of the land endowed for the main- 
tenance of this mosque. 

$, (Ahmadnagar, 1305 a. प्त, ) Pt. I, ए. 76. 

This is a translation in Hindustani by Shaikh 1510841 La‘l called Hafiz, 
of the so far unpublished Persian book called Ta'rikh-¢-Shihabl of तवता 
Shihaébu’d-Din, the chief Qadi of Ahmadnagar. Two copies of this (in 
manuscript ) are to be found in the Islamiya Library of Apmadnagar. 
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of this mosque in the Bombay:Gazetteer,° where it is also mentioned 
that the said mosque was built by ‘“‘Syed [न्द्र] Dakhni in the reign 
of Birhan Nizam Shah (1508-1553)’’. 

That it is the Chibin Masjid the building of which the inscrip- 
tion in question records, is further borne out by the fact that the mos- 
que has, in its compound, a tomb, in all probability that of Sayyid 
Jalal Dakhani (Cf. ५) lm (29 (61 stay! ^) as mentioned in 
the inscription). 

The old Chiibin Mosque, situated in Shah Haider's Mohalla, 
has been recently repaired by one Bane Saheb Bhishti,; since then it 
has been known as Bhishtiyonki Masjid. 


Other instances of inscriptions lying in improper places are to 
be found in the case of some loose slabs lying in the Civil court of 
Ahmadnagar. Let us consider these one by one. 


The first to be considered is the one that records ~%5 4 


WB dl yp) he = pda.” Hadrat Sayyid Ibrahim Shah was originally 
a native of Nagiir and died, as the inscription records, in 967 A. H. 
1559-60 A. 7. at Ahmadnagar. He was buried in the burial ground, 
near the Dane Dabra (Grain Market ), near the Takya of Kala Shah. 
The Misgar Community (who call themselves as the Nagiri 
Muslim Misgars ), who are the disciples of this saint, have very 
recently erected a fine garden round about his tomb (which is still 
to be seen). 


The stone-slab bearing the inscription in question was pro- 
duced by the Misgars in a civil suit No. 2 of 1899 as evidence, and 
since then it is lying in the court, 

Another loose slab bearing inscription, and which also lies in 
the civil court, records the building of shops for the maintenance 
of the Baddshahi Mosque.’ This mosque is situated in the Gunj 
Bazar, and is recorded to have been built by the emperor Aurangzib 
(1658-1707). The inscription,—it must be clearly pointed out,— 
merely records the building of shops (and not of the mosque itself ) 
for the maintenance of the mosque, in 1258 a. प्र, 1868-69 a.p., and 
was also produced in the civil suit No. 2 ot 1899 by the Misgars who 
have the wahiwdat of this mosque. 


6. Vol. XVII, p. 698. 

7, Publishsd with a reading, translation and note by Dr. NAZim in the 
Epigraphia Indo-Moslemica, 1933-34 ( supplement ), pp. 5-6 ( Plate Ib). 

8. A full description of this mosque is to be found in the Bombay Gazetteer, 
Vo). XVII, p. 699. 

9. Ibid. 
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The third inscription in the District Judge’s court is the one that 
refers to the garden of Farah Bakhsh.” The foundation of this im- 
memorial garden was laid by Changiz Khan, while it was built under 
the supervision of Ni‘ mat Khan Samnani. But as it did not appeal 
to the king Murtada Nizim Shah (1565-1588 ), he ordered it to be 
demolished and another one erected in its place. The new garden. 
Ba&}:-i-Farah Bakhsh, was completed by Salabat Khan.” 

The Farah Bakhsh Garden is situated about two miles south-east 
of the city and is known as Farah Ba&h now. It is at present among 
the ‘ protected monuments ’ of Ahmadnagar. 


Be that as it may, there is no doubt whatsoever about the inscrip- 
tion belonging to the Farah Bakhsh Garden ; and since its founda- 
tion was laid by the famous wazir and noble Changiz Khan, the slab 
was probably left in his palace which is now used as the District 
Judge’s court. 


The last to be mentioned in this series is the inscription on a 
wall inside Bastion No. 1 of the Ahmadnagar Fort.” In his note on 
the above inscription Dr. NAzim justly remarks: ‘‘ This stone ap- 
parently does not belong to this bastion as there are no traces of any 
mosque on it.’’** The mosque to which the inscription refers was 
built in 1083 A.H.-1672-73 a. D. by Mir Zainu’-]-‘Abedin during the 
government of Nawwab Isma‘il Khan. Dr. NAzim could not 
^° trace any reference to this Nawwab in the historical works of that 
period.’’ I have, however, found a reference to this gentleman in 
the ‘Alamgirndma of Muhammad KAzim," wherein the following 
passage occurs in the 46th year of the life of Aurangzib : 
219 ५६ (८ fives! jlo pald GL rele) ~= 5”? 
५८ wee ४2 yg Hel 1 9 Oly 17 gosh 3 4! n ithe 
3 219 १ 3) ५ ~ (५५० 9 417 ~न 1. ७०५ 
~+) VLR (> Dome 9 "019 OO द (6017 => YE) vill 


rion 217 0 ~ phe fhe ols) pale 9) plow alee 9 ५ Coy) 
“~ ५.१५ ole 

10. Fora full description see Epigraphia Indo-Moslemica, 1933-34 ( Supple- 
ment ), pp. 11-12 ; Bombay Gazetteer, Vol. XVII, 703-704; Mugda-i-Ahmadnagar, 
Pt. I, p. 36-37; MirIkar, Afmadnagar Cha Prdachin Itihds, ( Anmadnagar, 1919), 
pp, 49-51; etc. 

11. For details see 7944. 

12. Published with a reading, translation and note by Dr. NAzIM in the 
Epi. Ind.-Mos., 1933-34 (Supplement ), ए. 13 ( Plate VIIIa ). 

13. Jbid. 

14. Bib. Ind. series, p. 755, 
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From this it is quite clear that in the 46th year of Aurangzib’s 
life (he was born in 1027 a.H.-1618 4. 7. ) that is to say, in 1073 A.H. 
1663 a. D., Isma‘il Khan, who was the Qil‘adar of Ahmadnagar, 
received a certain promotion in his rank. After ten lunar years 1. e. 
in 1083 a, H.-1672-73 A. ०. he is represented, in the inscription, to 
be at the head of the government” of Ahmadnagar. 


I have not been so far able to get any information about Mir 
Zainu’ |-‘Abedin who is said to have built the mosque; nor has it 
been possible for me to find out to which mosque the inscription in 
question refers. 


15, This seems to be the meaning of the phrase... 919 => 19 Hor १. 
5 : 


Test of the Vedic Eclipse-cycle 
By 
R. SHAMSAsTRY, Mysore 


The unaccountable conviction of Oriental scholars that the 
Vedic poets had no astronomical knowledge and that the Vedas are 
their childish utterances describing the usual celestial phenomena 
in such dim and unconnected terms as those of our own children 
are when they attempt to give us their impression of similar pheno- 
mena in our own days accounts for the utter failure in interpreting 
the ancient texts as satisfsctorily as possible. My close study of 
these scriptures has however revealed to me that eclipse-cult is the 
main theme of the Vedas. Accordingly I published two books 
entitled ‘‘ Drapsa: the Vedic Cycle of Eclipses’’, and ‘‘ Eclipse- 
cult in the Vedas, Bible, and Koran’’. But the response of scholars 
for or against my view has been quite meagre. Feeling however 
no disappointment, I renewed my study of the texts and unearthed 
their puzzling description of the nodal year or the period during 
which the sun returns to the same node which he left about 346 
days before. It is as follows :— 


The Tait. Ar. (1-1) says that the luminaries have the Vayus or 
winds for their horses (Vdyvasvd rasmipatayah), Rg. 1,164,3 says 
that seven horses are yoked to the sun’s chariot. The Tait. S. 
(3,4,2) says that the Vayus (same as the Maruts) are seven and a 
thousand are their teams. According to the Tait. Ar. (1,4) there 
are three eclipses in one thousand days. A. V. 9, 10, 26 says ‘‘Three 
beings are there with their heads covered with hair (evidently 
eclipses ), Of them (the sun and the moon) one (the moon) 
lays his seed in due season (Rtii) in the year and another (the sun) 
surveys the whole world with his bright rays untarnished, while the 
former (the elcipsed moon) is not seen.’’ A. ४. 13, 2, 38 and 
14, 3, 14 says that the Harhsa soars to heaven with wings spread 
over a thousand days’ continued journey. The seven Maruts 
identified with the sun’s horses evidently represent a half of a 
Parva of 14 days. A Marudgana or troop of Maruts consists of 
forty-nine Maruts. It follows therefore that in the course of about 
a thousand days these fortynine half-parvas bring about three lunar 
eclipses. In other words fortynine half parvas make one eclipse- 
year. Now fortynine half-parvas are equivalent to 49 x 7= 343 
days—a period which is very near to our modern eclipse-year of 
346 days. Three times 343 days make 1029 days. This excess of 
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nearly 30 days is not lost sight of by the Vedic poets. Dividing 
these days by three and adding ten days to each of the three eclipse- 
years, evidently to arrive at afull-moon day in the case of lunar 
eclipses and a new-moon day in the case of solar eclipses they say 
in Rg. 6, 44, 24, =" The moon has developed of its own will a well 
with ten lifting machines’’; in Rg. 9,1, 7-8, ‘‘ Ten sisters (ten 
days) press the Soma on the skin (skin-like sky)’’; and in Rg. 10, 4, 6, 
^" As two robbers lurking in a forest seize with ten cords, so the 
two hands seize upon the touchwood with ten fingers (to generate 
the fire).’’ 


It must be borne in mind that generating fire, Soma-pressing, 
and other acts done in the sacrificial hall are all an imitation of the 
natural phenomena observed in the sky during the season of solar 
and lunar eclipses. In the case of lunar eclipses ten days are 
personified as ten sisters engaged in pressing the moon towards the 
eclipse-point called the node or lifting up Soma from a well for ten 
days by ten ropes. Likewise in the case of solar eclipses ten 
robbers (of the calves of the sun-cow) are said to drag the sun by 
ten ropes towards the node, ‘The fire generated is the eclipse-fire 
in the sky. The east and west points personified as two trees are 
represented by the two pieces of touch-wood in the sacrificial hall. 
Eclipses are variously described : It is a fight between two bulls for 
the possession of the sun-cow ; it is Sipivista or the sun covered 
over by the private parts of Indra or Vrtra; it is a chase after 
thieves carrying off the calves (rays) of the sun-cow ; or it is Vrtra- 
serpent keeping waters (rays of sun-light) pent up in its coils, and 
so 01. 

It is now clear that the Vedic poets were familiar with three 
kinds of years: the year of eclipse or Agni of 343 or 344 days, the 
lunar year of 354 days, and the solar year of 365 or 366 days. It 
may now be taken for granted that Vedic Agni is an eclipse per- 
sonified as fire. The fortynine horse-like Maruts or Vayus passing 
through camps of seven days carry the sun or the moon to the 
dangerous point of Agni or node and cause them to fall a prey to 
the eclipse demons. If in the 49th period of half-parva or week of 
seven days (so to speak) there occurs a new moon, a solar eclipse is 
sure to happen ; or if it is a full moon, a lunar eclipse is equally 
certain. If the eclipse is in the morning, the Parva 15 called Krta ; 
if on midday, it is Treta; if in the evening, it 1s Dvapara; and if 

1. Dividing 1000 into three parts and adding 10 to each part, we can also 
arrive at 343. For division of 1000 into three parts, see Black Yajus V. 5, 2 ; 
and VII. 1, 6. 
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it happens at night, it is termed Kaliyuga. The method of calculat- 
ing these Parvayugas are explained in my ‘‘ Drapsa: the Vedic 
Cycle of Eclipses ’’. The race of the fortynine half-Parvas nearly 
equal to three times 12 lunar months terminating in Krta, Treté, 
Dvapara, or Kali Parvas, in the course of 1000 days is the source 
of the Aksadyiita or dice play frequently referred to in the Vedas. 
The word ‘‘ Aksa’’, made by the combination of the first and last 
letters of the Devanagari alphabet signifies fortynine, there being 
16 Svaras, 25 Sparga letters and eight Antastha letters in the 
alphabet. The number of dice pieces formed of Vibhitaka nuts 
taken for the play out of 1000 such pieces is fortynine or sometimes 
fifty. The game is like the Chauka Bhara play or Koweri play of 
our own days. 


The Maruts, fortynine in number, are called Kridins,’ players 
or sportsmen in the Vedas. They are believed to be playing with 
the seven horses of the sun and also of the moon. In the Rajastiya 
sacrifice which ‘represents a lunar eclipse, the seven Ratnins or 
officers of the king represent the seven horses of the sun and the 
fortynine or fifty dice-pieces the fortynine Maruts. As only two 
players can play at dice at a time, the seven Ratnins seem to have 
formed themselves into twenty-one sets of two players each, on the 
principle of combination. As it is very important, it should be clearly 
understood. It can be explained as follows :—Let us suppose there 
are seven men called a, b, c, d, e, f, and g. Now a with the other 
six fellows can form only six sets of two each, as ab, ac, ad, ae, af, 
and ag; ® with five others only five sets as bc, bd, be, bf, and bg; 
c with four others only four sets as cd, ce, cf, and cg; d with three 
others only three as de, df, and dg; e with two others only two as ef, 
and eg; and f with the remaining one only one as fg. Thus the 
total number of playing sets of two each comes to twentyone only 
split into three groups of seven sets for the three eclipse years into 
which 1000 days are equally split. First the seven sets play 
successively one set after another with the fortynine or fifty dice- 
pieces for Krta, Tretia, Dvapara, or Kali Parvas and one or the 
other of the two wins the stake of food-stuff representing the sun or 
the moon eclipsed. The total number of plays of the first set 
comes to 49 x 7 = 343 or 50 x 7 = 350. Likewise with the second 
and third group of seven pairs of players it comes to 343 or 350. 
The seven pairs here represent the seven days and nights of half of 
a Parva of 14 days, and 49 or 50 half-parvas 24 or 25 full Parvas 


2. The sun and the moon also are two children playing.—A. $, XIV. J, 23. 
It is these two that are represented by the Ratnins. 
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equal to 12 or 124 months of 28 days each forming a nodal year or 
Agni’s year of 343 or 350 days. When the sun is at the node, the 
arrival of the moon at or exactly opposite the node causes a solar or 
lunar eclipse. So it is a dangerous spot and the journey of the sun 
and the moon, the two sportive children, may then prove fatal. In 
Baudhiayana Sr. 2,8 the number of dice-pieces is said to be 49 
(Ekonapancdésatah). 17 12, 15 the seven Ratnins are said to take 
three times fifty dice-pieces made of gold (Ttsrak pancdsatah 
sauvarnaksan). In A. V. 19, 34,2 and Reg. 10, 34, 3 thrice fifty 
dice-pieces (7047८252) are also mentioned. Following Baudhayana 
the Vedic word ‘‘ Tripaficasa’’ should be translated 98 three- 
times fifty and not as fiftythree as GRIFFITH and others have done. 


Division of the year into seven days seems to have been in 
vogue inthe Vedic and Siitra periods. The Niddnasiitra of the 
Samavedins which is older than the astronomical Siddhanta works of 
the first or second century A. D. divides the intercalary year of 378 
days into two halves of 189 days each and says that it is formed of 
‘27 periods of seven each’’. (Saptavimsatimevaisa saptahaneti 
daksina ; tathodang saptavimésatimiti’’). See my Drapsa. P. 32. 


From this it follows that Agni in the Vedas means not merely 
the fire generated by attrition, but also the eclipse fire caused by the 
attrition of the east and west points personified as two trees. The 
puzzling statement made in the Aitareya Br. (1,1) that Agni is the 
lowest and Visnu isthe highest among the gods finds satisfactory 
explanation in the light of Eclipse-cult. It means that the nodal year 
which is Agni’s year is shorter than the lunar year by ten days and 
the solar year by 20 or 21 days. Accordingly Visnu or the sun is the 
highest. The three eclipse-seasons in 1000 days are called Ritus or 
seasons of rut or copulation and also the three wheels of Agni’s car 
(Agnestrivariithah) of unequal size and form, through which the 
moon is said to pass and cast out his dark skins. They are also known 
as Parnas of the 7221268 tree (Butea Frondosa), of which two leaves 
are semicircular and one fully circular. The Parnas are called Juhiis 
or ladles to pour out clarrified butter likened to soma into the 
fire. The reason why it is called Juhi or crier is that it calls to or 
warns by shouting the gods of the approach of the eclipse-demon or 
Mrtyu. Hence Agni receives the name of Hotar or caller. These 
eclipse-puzzles are found in the Rgvedic hymn devoted to the 
description of Siry4’s marriage to the moon. They are also skilfully 
woven in the story of Nala and Rtuparna, experts in the arts of 
Agvahrdaya (secret of horse-driving or riding) and Aksahrdaya 
(secret of diceplay) respectively. The story is as follows :— 
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Nala (king of Nisadha, a reed or a raft of reeds) marries Dama- 
yanti, daughter of the king of the Vidarbha country, like Soma 
marrying Siryd, the light of the sun on the morrow of the newmoon 
day, and goes home (Asta), 18° from the sun’s house with her, 
mounted on his Nala-chariot through the aerial lake called Puskara. 
Puskara defeats him in dice-play. His kinsmen conspire and bind 
him. <A witch takes the form of his wife and takes possession of 
him. He leaves the country with his wife and in the night cuts off 
a part of his wife’s garment which was his only cover, and wanders 
in the forest. Hearinga call for help from a snake in fire, he rescues 
it and is bitten by it. Consequently he loses his form and colour. 
Next he takes service as acharioteer under Rtuparna, a solar king. 
Hearing that Damayanti is going to remarry, Rtuparna starts for 
Vidarbha in a special chariot driven by Nala, and on the way asks 
the charioteer to stop the chariot to pick up his handkerchief which 
fell down. Nala says that in the interval of a minute between the 
fall of the kerchief and its announcement the chariot ran more than 2 
hundred miles. When the chariot is, however, stopped, at the king’s 
request Nala reveals himself and exchanges his knowledge of the 
secret of horse-driving for the king’s knowledge of the secret of 
diceplaying. On reaching Vidarbha Nala recovers his original form 
and taking back Damayanti, his legitimate wife, and bidding goodbye 
to Rtuparna and other kings assembled there for the pretended re 
marriage, goes to the Nisadhas, his own kingdom. He defeats 
Puskara in dice-play and recovers his kingdom. 


This 1s an eclipse-story and is unmistakably based on the eclipse- 
myth of the marriage of Siiryd to Soma narrated in Rg. 10, 85, and 
A.V. 14, 4, and 2. The A. V. hymns are too long to be quoted here. 
Nor is the whole of the hymns necessary for our purpose, So 
I take GrIFFITH’s translation of only those verses of the Atharvaveda 
in which solar and lunar eclipses are specified in terms of Sirya's 
marriage. 


The bridal pomp of Sirya which Savitar started moved along. 
In Magha days are oxen slain, in Phalgunis they wed the bride. 
13 

When on your three-wheeled chariot, O ye Asvins, ye came as 
suitors unto Sirya’s bridal, 

Where was one chariot-wheel of yours ? Where stood ye for the 
sire’s command? 14 

Two wheels of thine the Bramans know, Sirya, according to 
their times. 
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That which is hidden only those who know the highest truths 


have learned 16 
As from its stalk a cucumber, from here I loose thee, not from 
there, 17 


Hence and not thence 1 send her free. I make her softly fet- 
tered there, 

That, bounteous Indra, she may live blest in her fortune and 
her sons. 18 

Now from the noose of Varuna I free thee, wherewith the 
blessed Savitar hath bound thee. 

May bliss be thine together with any wooer in Order’s dwelling, 
in the world of virtue. 19 

Give thou the wool robe : deal treasure to the Brahman priests. 

This witchery hath got her feet: the wife attendeth on her 
lord. 25 

It turneth dusky-red : the witch who clingeth close is driven 
off (is suspected). 

Well thrive the kinsmen of this bride: the husband is bound 
fast in bonds. 26 

Unlovely is his body when it glistens with that wicked fiend, 
what time the husband wraps about his limbs the garment of his 
wife. 27 

The butchering, the cutting-up, the severing of limb and Joint,- 

Behold the forms which Siirya wears: yet these the Brahman 
purifies. 28 

Pungent is this, bitter is this, filled as it were with arrow barbs, 
empoisoned and not fit for use. 

The Brahman who knows Siirya well deserves the garment of 


the bride. 29 

The Brahman takes away the robe as a fair thing that brings 
good luck. 

He knows the expiating rite whereby the wife is kept unharmed. 

30 

Come ye, O cows, with offspring dwell around him: he doth 

not stint the god’s allotted portion. 33 


Whatever lustre is in dice, whatever Instre is in wine, 


Whatever lustre is in cows, Asvins, endue this dame therewith. 
35 


He who in water shines unfed with fuel, whom ‘sages worship 
in their sacrifices, 


3. ‘*Is suspected ’’, my own translation. 
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May he, the Water’s Child, send us sweet waters, those that 
enhanced the power of mighty Indra. 37 

I cast away a handful here, hurtful-injurious to health. 

I lift another handful up, sparkling and bringing happiness. 38 

Hither let Brahmans bring her bathing water; let them draw 
such as guards the lives of heroes. ~ 39 

Blest be the gold to thee, and blest the water, blest the yoke’s 
opening, and blest the pillar. 

Blest be the waters with their hundred cleansings: blest be 
thy body’s union with thy husband. 40 

Cleansing Apala, Indra, thrice thou gavest sun-bright skin to 


her 
Drawn, Satakratu, through the hole of car, of wagon and of 
yoke. 41 
They mourn the living, they arrange the sacred rite: the men 
have set their thoughts upon a distant cast. 46 
I free her : he who sees, within my bosom, my heart’s nest 
knows how her fair form hath struck me. 57 


I taste no stolen food : myself untying Varuna’s nooses I] am 


freed in spirit. 58 
Lift up your weapons. Drive away the demons. Transport 


this woman to the world of virtue. 59 
Mount this, all-hued, gold-tinted, strong-wheeled fashioned of 


kinsuka, this chariot lightly rolling, 
Bound for the world of life immortal, Surya, make for thy lord 


a happy bride’s procession. 61 
Hurt not the girl, ye Pillars twain ‘upon the path which gods 


have made. 
The portal of the heavenly home we make the bride’s auspi- 


cious road. 63 
A. V. 14, 2. 


For thee with bridal train they first escorted Siiryad to her home. 
Give to the husband in return, Agni, the wife with future sons. 
1 

She was the wife of Soma first: next the Gandharva was thy 
lord. 

Agni was thy third husband: now one born of woman is thy 
fourth. 3 

Soma to the Gandharva, and to Agni the Gandharva gave. 

Now Agni has bestowed on me riches and sons and this my 
bride. 
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Over the ruddy-coloured skin strew thou the grass, the Balbuja. 

Let her, the mother of good sons, sit there and serve this Agni 
here. 

Step on the skin and wait upon this Agni: he is the god who 
drives away all demons. 23 ,24 


Notes on the Verses 


The sun is on the Maghia constellation; the moon arrives there, 
it being the newmoon day. Cows, the rays of sunlight, are slain, 
are concealed, owing to an eclipse which is referred to again in 17. 
The three wheels are three lunar eclipses, of which two have 
already been witnessed, and the third to come is only known to 
Brahmans, astronomers. The freeing of sunlight from eclipse like 
a cucumber from its stalk is the same as freeing Sirya from the 
noose of Varuna in her father’s house. ‘‘Hence and thence’’ mean 
father’s house and husband’s house respectively. As a lunar eclipse 
is expected in her husband’s house, 180° off from the Maghas, Siirya 
is free here and not there. The moon was destitute of light on the 
day of the Maghis; hence he is ‘‘Goghna, cow-killer,’’ a term now 
applied to honoured guests and bride-grooms, for whose entertain- 
ment cows are slain. The marriage of Sirya, sunlight, with the 
moon takes place on the next Phalguni-day, it being the first day of 
the bright half. The woollen robe is the same solar eclipse already 
referred to in 17; the treasure to be distributed to Brahmans is the 
sun-light after the eclipse clears off. The witch referred to in 
verse 25 is the eclipse of the moon, her husband in his house, 180° 
off from the Maghas. The binding of the husband by kinsmen, the 
cutting-off of the garment, the rays of light, the cutting of the 
limbs, and the poisoned arrows—all this implies a full lunar eclipse. 
The eclipse-garment is taken by the priest, the sun. The return of 
cows means the return of light to the moon after the clearance of 
the eclipse. The dice refers to the occurrence of the Krta and 
other Parva-yugas which are explained above and also in my 
‘‘Drapsa”’. The water’s child mentioned in verse 37 is Agni, the 
eclipse-fire at the node. Verses 38-40 refer to the slow clearance 
of the lunar eclipse. Apdala in verse 41 is moon-light and her three 
skins are the three lunar eclipses, as fully explained in my ‘‘Eclipse- 
cult in the Vedas etc. etc.’’. 


The mourning for the living mentioned in verse 46 is the 
mourning made in the lunar eclipse on the supposition that he was 
dead. His revival is accordingly referred to in verses 57-58. 
Kiméguka mentioned in verse 61 means the three leaves of 2212858 
tree. Its Parnas are like the three lunar eclipses coming in their 
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Rtus or seasons (A. V. 9, 10, 26) and may therefore be termed as 
Rtu-Parnas. The road mentioned in verse 63 is the path from the 
Maghas to Pirva-Bhadrapada and from the latter to the former. 
They are called the path from Pitrloka to Patiloka and from the 
latter to the former. 


Her home in verse 14, 2, 1 is what is 180° from the Maghis, 
Stirya’s father’s home. Soma is the first husband of Siirya, because 
it is he who reflects the sunlight first after newmoon. Next comes 
the Gandharva or a spirit causing a lunar eclipse as her second 
husband, because the moon loses his light during the eclipse, when 
Agni, the God of the node, also comes as her third husband, 
driving the spirit. After her release from eclipse, one born of man, 
that is, moon who is called Martya, man, on account of his frequent 
births and deaths (A. V. 14, 1, 23) is her husband. Her future 
sons are, of. course, the successive crescent moons. The ruddy- 
coloured skin in (A. $. 14, 2, 23) refers to a total lunar eclipse 
when the moon appears Pinga, or Pingala, red. It is one of the 
three skins of Apala mentioned in( A. V. 14, 1,41). In his notes 
on this verse GRIFFITH says:—‘‘Ap§la, it is said, was afflicted with 
some cutaneous disease and was consequently repudiated by her 
husband. She sacrificed and prayed to Indra who restored her 
to health by the procedure mentioned in the verse.’ She was 
dragged through the wide hole of a chariot; the narrower hole 
of the cart, and the small hole of the yoke. She cast off three 
skins. The Balbuja grass mentioned in verse 24 is what is called 
Nala-plava or Nalaratha in Tait. Ar. 6, 7, 18. There and in 
succeeding verses the wife of dead husband is addressed to mount 
a raft or Chariot made of Nala grass and cross the aerial lake on her 
way to Patiloka or Pitrloka, without being hurt by the two pillars or 
two trees (Tait. Ar. 6, 7, 16 and A.V. 14, 1, 63). (In Tait. Ar. 6, 1, 
3 & 4) the wife of a dead husband is asked to leave her dead husband 
and marry his living brother. This address can more appropriately 
be used in connection with the light-wife of an eclipsed moon than 
with the wife of a man Just dead, and laid on funeral pile. The 
words ‘‘Patilokam vrnana, desirous of going to the world of the dead 
husband’’ seems to have given rise to the custom of burning a living 
wife along with her dead husband. It is curious that the call made 
to her to leave the dead husband and marry his brother or some one 
desirous of marrying a widow did not give rise to the custom of 
remarriage of widows. 


The hymn on the marriage of Sirya is full of references to re- 
peated occurrences of solar and lunar eclipses on the Maghis on the 
9 


TEXT OF A VEDIC ECLIPSE CYCLE 437 


occasion of summer solstice and on the Bhadrapadas on the occasion 
of winter solstice when Purusa’s or the gnomon’s shadow was short 
and long respectively.* The loss of Rtuparna’s’ Vastra or kerchief 
means a solar eclipse of small size and Nala’s recovery of his ori- 
ginal form which he lost from snake-bite means the clearance of a 
lunar eclipse. The presence of four other beings in the form of 
Nala on the occasion of Damayanti’s marriage seems to refer to the 
conjunction of three more planets with the sun, the father of the 
bride, and the moon, the bridegroom." 


The call for the bride, the sunlight, to sit on the skin and wait 
upon Agni implies her voyage on the aerial lake to wait upon Agni, 
the nodal fire or Badabanala or horse-fire hid in the waters of the 
aerial ocean. Agni’s driving of demons in verse 24 means the 
clearance of the lunar eclipse. Agni is thus both a good and cruel 
God, as he is believed not only to cause eclipses, but also to clear 
them off. As eclipses are Rtus or creative seasons, he is a Rtvik, 
sacrificer on Rtus; and he is a Hotar, or caller of men’s attention to 
the arrival of the eclipse-season. 


4. See Black Yajus II. 1, 3 and 4. 

5. tu and Rta in the Vedas mean Eclipses and Cannon of eclipses. 

6. According to the Sirya siddhadnta ( Whilney’s English Translation ) there 
was a Conjunction of all the Planets on the Bhadrapadés (Pisis) at the com- 
mencement of the Kaliyuga. There seems to be a reference to this Conjunction 
inthishymn. The eclipses referred to in the hymn are other evidences of the 
Kalyadi, or beginning of Kali Era in 3102 B. ©, 
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Environment of a Sanskrit Poet 
By 
KALICHARAN SHASTRI, Hooghly 


By environment, we understand the influences which are 
brought to bear upon the hereditary endowment. A man starts in 
life as a uni-cellular organism which multiplies into a multi-cellular 
organism receiving environmental influences. The original cell 
contains the individual capacities. But these capacities will wither 
away for want of proper nurture or environment. Hence environ- 
ment plays a very important part in the achievement of a man. 


According to GALTON what a person becomes is absolutely 
determined by heredity. Environment makes no difference what- 
soever, HERBART again thinks that what a man becomes is complete- 
ly determined by environment. St. Bernard Homes shows what 
good nurture and education can effect for children of unpromising 
antecedents. ‘The institutions for illegitimate children show that 
nurture is all powerful. A third theory holds that both the ele- 
ments of heredity and environment are powerful in the success of a 
man, but a greater emphasis is to be laid on heredity, 

The influence of environment is always necessary for the train- 
ing and development of the original capacities. The original abili- 
ties of ancient uncivilised people were probably very little different 
from the abilities of modern civilised people. But the differences 
are due to the transformation of environment. A Newton born in 
the modern scientific age would have greater and better stimuli than 
a Newton’born in an ancient or uncivilised community. His ulti- 
mate eminence would be determined by his environment. Rightly 
does Gray lament for those who are ‘unwept, unhonoured and 
unsung’ due only to the lack of proper nurture in life in the 
following immortal lines : 

‘Full many a gem of purest ray serene 
The dark unfathom’d caves of ocean bear, 
Full many a flower 1s born to blush unseen 
And waste its sweetness in the desert air.’ 

Here some reader may retort by quoting another familiar apho- 
rism—‘ the true poet with innate genius cannot be silenced’. But 
the trouble is, he can be silenced—‘ by starvation, song-deafness of 
his generation, or other obstructions ’. 

Such is the importance of environment; it is more so in the 
case of a poet a fact dwelt upon at length by Rajasgekhara in the 
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tenth chapter of his Kdvya-mimamsa. Apart from the question of 
genius which has already been critically studied by the present 
writer,, a man to become a poet must equip himself with vidyd 
( learning ) and upavidyd ( auxiliaries ). Grammar, lexicography, 
metrics and rhetorics constitute essentially सकद, or more 
precisely, kdvyavidyd, 1. €. requisite learning for making poetry and 
the sixty-four fine arts, for instance painting, music, sculpture 
and so on, are upavidya or accessaries. 


The poet should cultivate the association of the poets fit to be 
patronised by good men, acquaint himself with the news of home 
and abroad, discussions of the experts, ways and customs of the 
world, meetings of the learned and works of the old poets.’ ‘ Every 
great poet , says SHELLEY, must innovate upon the example of his 
predecessors. These form the environment of a poet, or rather 
facilitate the native vigour of poetic genius, and therefore help in 
the growth of genuine poetry. Besides the three factors, genius, 
application and learning, the most important requisites of a Sanskrit 
poet,” the poet must secondarily possess a sound mind in a sound 
body. His mind should be free from cares and anxieties, should 
have unflinching devotion to the Muses and a strong memory as well. 


A poet should always remain pure. Purity implies purity of 
speech, mind and body. The knowledge of the sdstras is the cause of 
the first while pedigree is of the second. And the third, i.e. purity 
of body refers to cleanliness of hands and feet with well-cut and 
polished nails, of mouth perfumed with betels, of the person with 
proper toilets on, of dress costly but not gaudy and of head decorat- 
ed with flowers. People are of opinion that the culture of purity 
adds a special charm to win the favour of the goddess of learning. 
Every poem reflects the poet. The picture also represents, gener- 
ally speaking, the nature of its painter. With a smiling face the 
poet should address others, utter significant words on all subjects, 
search for the secret everywhere, never find fault with others’ com- 


1. Poetic Genius: A short study—in Calcutta Review, June 1938, 
2. nama-dhatu-pdrayand abhidhana-kogah chandovicitih alamkara-tantrafica 
kavya-vidyah | kalastu catuhsasthir upavidyah | 
—Kdvya-mimamsad, Gaekwad’s Oriental Series, p. 49. 
3. sujanopajivya-kavi sannidhih desa-varta vidagdha-vido loka-yatra 
vidvad-gosthyasca kavya-matarah puratana-kavi-nibandhiasca. 
—Op. cit. p. 49 
4. Fora detailed study the reader is referred to the writer’s monograph 
‘Requisites of a Sanskrit Poet’—published in the Journal of the Department of 
Letters, Vol. XXVI, 1934 by the Calcutta University. 
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positions not uttered but fairly criticise others’ poems already 
uttered.' 

Now we come to the poet’s residence and its environment. The 
poet’s dwellings should always be well cleaned, provided with 
various places suited to the six seasons and have groves with 
canopies overhead formed by roots of various trees, pleasure-hills, 
lakes and tanks, rivers, seas, eddies and flows of artificial canals. 
There should be peacocks, deer and various kinds of birds, viz., 
11277८0, 5427454, cakravaka, hamsa, cakora, kraufica, kurara, suka, 
s@ritka. ‘These should remove fatigue of heat having subterranean 
cells fitted with shower-baths and furnished with bowers and should 
have swings ६00, 

When the mind becomes too heavy with the excess of poetic 
culture, the poet in order to dispel langour, should have resort to a 
solitary retreat or a place where the attendants are adept in carrying 
out orders in silence. The male attendants there are wont to the 
use of colloquial language, while the female attendants of Magadhi 
dialects. Those of the inner apartment should be conversant with 
both Sanskrit and Prakrit. The poet’s literary friends should know 
all the current languages. The poet to reform the assembly in all 
respects, should engage a scribe efhcient in all languages, ready 
with prompt response and having decent intonation, knack to 
discern internal and external gestures, capacity to decipher various 
scripts, poetical acumen as well as knowledge of various sorts of 
metres, poems and soon. In case of the paucity of a writer gifted 
with all these qualifications at the late hours of night, one with 


some of the qualifications may do.‘ 


5. api ca nityam Sucih syat | tridhdca Saucam vakesaucam manah-faucam 
kaya-Saucam ca | prathame sastra-janmani | tartiyikam tusanakha-cchedau p&dau 
satambalam mukham savilepana-matram vapuh mahaérham anulvanam ca vasah 
sakusumam Sirah iti} éuci silanam hi sarasvatyfah samvananam fmananti| ४४ 
yat-svabhavah kavis tadanurdpam kavyam | yadysaékaras citrakaras tadyéakdram 
asya Citram iti prféyo-vadah | smita-pirvam abhibhaganam sarvatrokti-garbham 
abhidhénam sarvato rahasydnvesanam para-kadvya-disana-vaimukhyam anabhi- 
hitasya abhihitasya tu yathartham abhidhanam | 

—Kévya-mimdmsd, GOS, p. 49. 

6. tasya bhavanam susammystam rtu-satkocita-vividha-sthanam aneka-taru- 
mOila-kalpitapaSraya-vrksa-vatikam sakr'da-parvatakam sadirghikd-pugkarinikam 
sasarit-samudravartakam sakulyd-pravaham savarhina-harina-hdritam sasdrasa- 
cakravaika-hamsam sacakora-kraufica-kurara-suka-sdrikam gharma-klanti-cauram 
sabhitmi-dharagrha-yantra-lata-mandapakam sadola-prenkham ca e6yiat | 

—Op. cit. pp. 49-50, 

7. ké&vyabhinivesa-khinnasya manasas  tadvinirveda-cchedayajiia-m&ka- 
parijanam vijanam va tasya sthinam | apabhraméa-bhasana-pravanah paricaraka- 
vargeh samagadha-bhagabhinivesinyah paricérikah | prakyta-sarmsksta-bhagavida 
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The restriction of language of the house stands according to the 
pleasure of its master, the poet.* And examples more than one 
have been cited by Rajasekhara in support of his theory from which 
it is manifest that certain restrictions were imposed in some 
quarters regarding the use of cerebral, sibilant and hard letters and 
conjuncts and of languages also. 

Always near the poet there should remain a case containing a 
black board and a piece of chalk, a box, a pen and an ink-pot, वा 
patras or bhirjapatras, a bundle of palm-leaves with steel needles 
stitched as well as well-scoured plates. All these materials ase 
necessary to write down whatever verses may occur to his mind at 
any time: so these constitute the paraphernalia of poetical 
composition.’ 

Then the poet should turn his attention to himself. He will 
think first within his own self : What exactly is my original capa- 
city, in which language am I expert, what is the taste of the people 
at large or of my patron-king, in what environment has he been 
brought up and what is the bend of his mind and so on? After care- 
fully considering all these points, he should take up a particular 
language. The above is the view of the teachers in general.’® But 
Rajasekhara is of opinion which is genuinely his own, that the above 
considerations hold good in the case of a poet who is not competent 
enough to compose in more than one dialect (eka-desa-kavi), but for 
a universal poet (svatantra-kavi)," adept in all languages, he is free 
to write in any language. And to support his view he has quoted 
a verse which says that poets of Gauda, Lata and other countries 
knowing the taste and inclination of the local people take recourse 
respectively to Sanskrit, Prakrit and so on, but a poet who lives in 
the heart of the country knows all the languages. 
fntah-purikah mitrani 62६४8 sarva-bhasavindi bhaveyuh | sadah-samskara- 
visuddhyartham sarva-bhasa-kusalah sighra-vak carvaksarah ingitakara-vedi nana- 
11011081) kavih laksanikagca Iekhakah sy&t | tad-asannidhavatiratradisu parvok- 





tinim anyatarah | —Oop. cit. p. 50. 
8. sva-bhavane hi bhasé-niyamam yatha prabhur vidadhati tathad bhavati | 
—Op Cit. p. 50. 


9. tasya samputika saphalaka-khatika samudgakah salekhaniyaka-masi- 
bhajanani tadipatrini bhirjatvaco va saloha-kantakani taladalani susammrsta 
bhittayah satata-sannihitah syuh | taddhi kavya-vidyayah parikarah | 

—Op. cit. p. 50. 

10. kavih prathamam atmfnam eva kalpayet; kiyin me samskdrah kva 
bhas@-visaye Sakto’smi kim-rucir lokah parivrdho va kidréi gosthyam vinitah 
kvasya vi cetah samsajata iti buddhvd bhasa-vigegam Asrayeta itydcaryah | 

—Op. ८८. pp. 50-51. 

11. eka-deSa-kaver iyam niyama-tantrand evatantrasya punar eka-bhdgdvat 

897४8 api 0189870 syub iti yayavarlyah | —Op. ८४४. p. 51, 
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It is instructive, in art as in politics, to watch the workings of 
the public mind. The poet in order to be appreciated should first 
of all be aware of people’s taste and inclination as regards the 
subject-matter as well as his own. In other words, he should write 
on popular subjects and themes and avoid what is unpopular.’? So 
Sir Philip SypNEY, ‘in defence of sweet poetry’, claims that a 
‘poet is indeed the right popular philosopher’. Moreover, the 
poet must possess full confidence in himself. He must not be 
perturbed by adverse criticisms. He should know himself fully, 
because people are in the habit of making uncharitable remarks.” 
As ill luck would have it, such adverse remarks fell to the lot of 
Bhavabhiti who in his Uttara-raéma-caritam exclaimed in utter 
disgust::—People are fault-finding as regards the purity of any 
piece of composition just as they are in reference to the chastity 
of women.”* Bhavabhiti was not appreciated in his life-time, but 
was rather ignored by the then people of his country. Neverthe- 
less, he had ample self-confidence which is testified to by his own 
utterance in the Mdlatt-maddhavam :—Those who indeed cast asper- 
sions on us in this matter, do they know anything? This attempt 
is not forthem. There will be born, or there is some one of 
kindred tastes with me; for, time is unlimited and the earth is 
wide.”” Infact, the world knows nothing of its greatest men. 
What generally happens in this world is that people do not appre- 
ciate a poet living before their very eyes though he may be great. 
Rather, they hold a dead poet or a poet living ina foreign land in 
high esteem.’® So goes the saying that poetry of a living poet, 
beauty of a lady living in a family and learning as well as treatment 
of a family,physician are hardly well spoken of." 


12. janiyadlloka-sammatyam kavih kutra mameti ca | 
asammatam pariharenmate ’bhiniviseta ca || —Op. cit. p. 51. 
13. janapavada-matrena na jugupseta catmani | 
jariyat svayam 4tmanam yato loko nirankugah || —Op. cit. p. 51. 
14, yatha vacam tatha strinim sadhutve durjano janah || 
—Uttara-rama-caritam, 15. 


15. ye nama kecid iha nah prathayantyavajnam 
jananti te kim api tan prati naisa yatnah | 
utpatsyate sti mama ko’pi samana-dharma 
kalo hyayam niravadhir vipula ca prthvi || 
— Malati-maddhavam, 1/6. 
16. gita-siiktir atikrante stota desdntara-sthite | 
pratyakse tu kavau lokah savajfiah sumahatyapi || 
—Kéavya-mimamsd, GOS. p. 51. 
17, pratyaksa-kavi-kavyaiica ripafica kula-yositah | 
grtha-vaidyasya vidya ca kasmaicid yadi rocate || —Op. cit. p. 51. 
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Besides, a poet must not read a poem which is half-done, for, 
the result is indeed its incompletion. This is considered as the 
secret of the poets. Nor should he read out a new composition 
before a single person, because if the latter claims it to be his 
own, there is no witness against him. He shall not think too 
highly of his works: for, partiality is apt to overlook the distinction 
between merits and demerits. Demerit appears as merit and vice 
versa to the partial. He shall not brag: even atinge of vanity can 
mar all his faculties and impressions. He will, on his part, have 
the poem thoroughly examined by other experts. What a neutral 
person finds out is hardly detected by the writer himself—is a 
statement generally accepted.” 

The poet should try to please one who poses to be a poet even 
by acting according to the latter's intentions. Good saying before 
him is nothing but a cry in the wilderness, or sometimes turns 
contrary-wise. Hence it is said that the poet should not read a good 
saying before him who poses to be a poet. For such persons who 
pose themselves as poets not only make it puplic but are, in most 
cases, plagiarists. ‘This is a secret of good poems." 

Next, we come to the discussion of another important point. 
The poetic inspirations come into play with no fixity of time. The 
poet should therefore divide the day and the night in four parts 
according to a ydma (a division of day and night into three hours). 
In the first yama or prahara, rising in the morning he shall perform 
his daily rites and then recite the hymns addressed to Sarasvati. 
Then taking his seat quite at ease in the study, he shall peruse the 
poetical sciences and their auxiliaries till the end of the first 
prahara, The impressions received in the early hours of the 
morning in a pure state of mind last long and are most effective in 
unfolding the poetic vision.*”” The most important in the growth 


18. kifica nairdha-krtam pathed asam§ptis tasya phalam iti kavi-rahasyam | 
na navinam ekakinah puratah | sa hi sviyam bruvanah katarena saksina jiyeta | 
na ca sva-krtim bahu manyeta । paksa-pfto hi guna-dosau viparydsayati | na ca 
drpyet | darpa-lavo’pi sarva-samskdran ucchinatti | parais ca pariksayet | yad 
uddsinah pasyati na tad anusthateti prayu-vadah | —Op. cit. p. 52. 

19, kavi-maninam tu chando’nuvartanena 127126४ | kavimmanyasya hi 
puratah siktam aranya-ruditam syad viplaveta ca | tad aha— 
idam hi vaidagdhya-rahasyam uttamam pathenna siktim kavi-maninah purah | 
na kevalam tam-na vibhdvayatyasau sva-kavya-bandhena vindsayatyapi || 

—Op. cit. p. 52. 

20. aniyata-kalah pravrttayo viplavante tasmad divasam 01522 yama-kramena 
caturdha vibhajet | sa pratar utthiya krta sandhyd-varivasyah sarasvatam saktam 
adhiyita | tato vidyavasathe yathisukham dsinah kavyasya vidya upavidyas 
canusilayed apraharat | na hyevam-vidham anyat pratibhd-hetur yathd pratyagra- 
samskarah | —Op. cit. p. 52. 
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of genuine poetry is the poet’s vision. So M. ARNOLD rightly says : 
Science, religion, philosophy are “but the shadows and dreams 
and false shows of knowledge’, for ever incomplete, without 
the poet’s vision ‘to interpret life for us, to console us, to 
sustain us’. 

In the second prahara, he should do poetical works and then 
shall take his bath near about the midday and have balanced and 
regular diet.” 

In the third prahara, after his meal, he shall engage himself in 
poetical discussions: cn occasions he will try to solve answers to 
various questions, think on poetical riddles, practise writing poems 
and compose variety of figures of speech.” 

And in the fourth prahara, either alone or with the help of an 
expert committee, he will examine the poetry made in the 
fore-noon. As the poet has composed the poems under the 
influence of over-whelming sentiment, so it is likely that at the time 
of composition, his outlook cannot be as much critical as it should 
be. Hence subsequent examination at a sober moment is essenti- 
ally necessary. And during the scrutiny, there should be the 
rejection of superfluity, the supply of the omissions, the change of 
the wrong use and the search for the missing words. ‘Thus the 
poem would then be very sweet and complete.” 

Then in the twilight the poet shall observe his evening rites and 
worship the goddess of learning. Till the end of the night-fall he 
will arrange properly his writings which received final shape at 
day-time after proper reasoning and thorough scrutiny. As soon as 
he feels tired, he should retire to his wife. Then in the second 
and the third praharas he should try to have a good sleep. Sound 
sleep is conducive to health. Then in the fourth prahara he 
should rise from the bed quietly. In the early dawn, the mind, being 
very much serene, is at work in assimilating those matters already 
discussed and rewritten. This is the poet’s time-table for the whole 
day and the night.” 

21. dvitiye kavya-kriyam | upamadhydhnam snayadd aviruddham bhuijita 
ca | —Op. cit. ए, 52. 
22. bhojanante kavya-gosthim pravartayet | 12५2616 ca pragnottarani bhindita | 
kivya-samasya-dharana matrkabhydsah citri yoga ityayama-trayam | 
—Op. cit. p. 52. 
23. caturtha ekakinah -parimita-parisado vi pirvahna-bhaga-vihitasya 
kavyasya {0811152 | rasavesatah kavyam viracayato na ca viveki dystis tasmad anu- 
parikseta | adhikasya tyago nyQnasya piranam anyathda-sthitasya pari-vartanam 
prasmytasya-nusandhanam ca | ityahinam | —Op cit. p.52. 
24. sa&yam sandhydm upasita sarasvatifica | tato diva vihita-pariksitasyabhi- 
lekhanam dpradosét । yavadarti striyam abhimanyeta | dvitiya-trtiyau saidhu 
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Actually, however, even Aristotle, the father of western poets, 
did not attempt to draw up any complete abstract formula for, or 
enforce iron discipline on, the poets. 


Rajagekhara next proceeds to make a fourfold classification of 
poets whose hours for application to poetry vary according as the 
temperament and position of the poets. 


The poet who thus dividing day and night devotes himself 
whole-heartedly to the art of composing poetry becomes surely 
successful in his attempts: and his poetry shines with the grandeur 
of a necklace of pearls.*° 

To insure against the loss or theft of the work,?° the poet 
should prepare several copies of his composition when completed. 
This is indeed a practical piece of advice. 

Then some of the important impediments to genuine poetry are 
enumerated. Rajasekhara quotes a stanza where it is mentioned 
that the following five viz., poverty, attachment to sensual objects, 
scepticism, ill luck and confidence in the wicked and the enemy— 
are considered as great obstacles to the writing of poetry.” Fickle- 
ness or hesitation such as, “I shal] complete it later on, I shall 
rewrite it or shall examine it along with my literary friends’ on the 
part of a poet stands in the way of his completion of work. So also 
does anarchy destroy all poetical compositions.” 

The degree of the excellence of the poem depends upon the 
genius and its proper application on the part of the poet.” Indeed 
single-eyed devotion to verses wins the favour of Sarasvati who 
becomes a never-failing companion of the poet in all his endeavours, 
even as the faithful wife is of the husband.” 

Thus we see that the influence of environment on the entoldment 
of the poetic genius was recognised by the Indian authors even in 


Sayita । samyak-svapo vapusah 21211510 8४8४ | caturthe saprayatnam prati- 
budhyeta | brahme muhirte manah prasidat tamstin arthin adhyaksayati | 
ityahoratrikam | —Op. cit. ए. 52. 
25. ahar nisd-vibhagena ya ittham kavate krti | 
ekavaliva tat-kavyam satam kanthesu lambate || —Op. cit. p. 53. 
26. siddhafica prabandham anekddarsa-gatam kuryat | —Op. cit. p. 53. 
27. déridryam vyasandasaktir 28108 manda-bhagyata | 
duste dviste ca vigvasah pafica kavya-mahapadah It —Op. cit, p. 53. 


28. punah samapayisy4ami punah samskarisyami suhrdbhih saha vivecayi- 
syamiti kartur akulata rastropaplavas ca prabandha-vinasa-karanani | 
—Op. cit. p. 53. 
29, yatha yathabhiyogas ca samskdras ca bhavet kaveh | 


४८४४) tathd nibandhanam taratamyena ramyata || —Op. cit. p. 54. 
30, ityananya-manovrtter nihgese’sya kriy4-krame | 
eka-patni-vratam dhatte kaver devi sarasvati || —Op. cit. ए. 54. 
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the middle ages. It is remarkable that MILTON’s conception of the 
vocation of a poet agrees in substance with what the Sanskrit rheto- 
ricians define. He writes: ‘I was confirmed in this opinion that he 
who would not be frustrated of his hope to write well hereafter in 
laudable things ought himself to be a true poet * * * * not 
presuming to sing high praises of heroic men or famous cities, 
unless he have in himself the experience and practice of all that 
which 15 praise-worthy! On this Mark PATTISON comments: ‘Of the 
spontaneity, the abandon which are supposed to be the characteri- 
stic of the poetical nature, there is nothing here; all is moral 
purpose, precision, self-dedication. So the poet acquires know- 
ledge, wisdom, religion. ‘To these must be added industrious and 
select reading, steady observation and insight into all seemly and 
generous acts and affairs.*! 


Of course, we admit that a poet is born and not made. But the 
poetic inspirations and faculties cannot blossom without intense 
application. The original seed given by nature must receive proper 
nurture without which it will fade away. Similarly the genius of 
the poet cannot bud forth without the co-operation of environment. 
Environment with all its importance, surely cannot create genius, 
but it is absolutely necessary for the expression of genius. Thus 
the world has lost many of the best songs ‘by silencing its poets 
and crucifying its prophets’. ‘A masterpiece of art is not a miracle 
of individual genius so much as the expression of a reciprocal re- 
lation between the artist and his public. He who must butt his 
head against a stone wall of apathy, cannot long produce his 
best work’, ‘Put Shakespeare under the necessity of occupation 
in an unkind environment, in other words, set him to pegging 
Elizabethan shoes for a living: Hamlet is never written.’ 


The little that we have said about the environment of a poet is 
enough to show that this factor viz., environment plays a greater 
part in moulding and putting into the right channel the out-bursts 
of poetic genius. It is impossible, in the limited space at our 
disposal, to speak in detail, of the many-sided functions and scope 
of the environment of a Sanskrit poet. 


31. Life of Milton, pp. 16-17. 
32. H. MonroeE’s Poets and Their Art, p. 236. 
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Is the Ajna-patra of Ramchandrapant 
Amiéatya spurious? 
By 
T. 8. SHEJWALKAR, Poona 


All argument in history depends upon the authenticity of the 
documents brought forth in writing it. Where an autograph is not 
forth-coming, a document can be tested by the subject-matter, the 
language, the mode of expression, the tone and even the 
ring of words and sentences occurring in the extant text of the 
document, in addition to the references (if any) to the document 
found elsewhere. For such a testing, the tester must be fully 
conversant with the language of the document and other details 
connected with it. Sir Jadunath Sarkar, the wellknown author 
of Shivaji and His Times is supposed, from the nature of the 
1616 he has assumed, to be a competent man to do such testing 
He has pronounced a first-class Marathi document, viz. the Ayjna- 
patra of Ramchandra Amitya, as ‘‘not a genuine document by 
a contemporary of Shivaji,’ throwing ‘‘ no real light’’. We intend 
to reexamine the document and see whether that learned historian s 
verdict is substantiated by its internal evidence in the light of 
further research on the same topic. 

To judge from the few words of this weighty pronouncement, 
Sir Jadunath does not seem to doubt the authorship of the document 
as some literary critics have done. If this, our interpretation, is 
correct, Sir Jadunath’s criticism of the document reduces itself to 
two things only. First that its author is not a contemporary of 
Shivaji and as such’ the ideals, principles and rules for guidance 
propounded in this ‘ book of good counsels’ together with the 
historical interpretation of the careers of the first three Maratha 
sovereigns prefixed to it, cannot be taken as the work of a man 
knowing these things first-hand and therefore, the book can throw 
no real light on the politics of the nascent Maratha State 


Was not Ramchandra Amatya a contemporary of Shivaji? Nilo 
Sondeva, the father of Ramchandra was serving Shivaji from 1657 
and was next in importance to the prime minister Moro Trimbak 
It means that he had joined Shivaji just after Afzalkhan’s death when 
Shivaji had begun his career of expansion in right earnest. His 


re ~~~ -- ~~ 
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1. SARKAR—Shivaji—T hird edition—page 414 
2. Bavda Daftar, Vol. No, 3. 
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younger son Ramchandra was appointed the Sabnis to fort Sindhu- 
durga (then newly built) near Maélwan on the western seaboard in 
1668," because Nilo Sondeva had served Shivaji to his great satisfac- 
tion in his maritime invasion of Basrur (Bareclore) in South Canara 
in 1665. In that, personally his only naval expedition, Shivaji had 
started from Malvan,° which henceforth became his chief naval sta- 
tion. So Ramchandrapant must be taken to be in his late teens in 
1668. Already as a boy he must have made himself conversant with 
all office routine working as a candidate in his father’s department 
which included finance, audit-accounts and revenue administration 
of Shivaji’s tiny principality of early years. At Malvan he picked up 
all information that was then available as to the navy and mercantile 
marine, including the political propensities of the western nations 
visiting that coast, viz: the English, French, Dutch, Portuguese. All 
this firsthand information and observation is found succinctly culled 
in the fifth and ninth sections of the Ajna-patra. Ramchandrapant’s 
father Nilo died®some time in 1672. Naropant™ the elder brother 
succeeded to the father’s office but as he was not fit to wield the 
high office Ramchandra® conducted the departmental work in his 
name. At the coronation in 1674 he was honoured as a minister’ with 
his brother. So his experience at the court of Shivaji was firsthand 
and he had opportunities to make himself fully acquainted with the 
ideals, the principles and laws for the conduct of the State and its 


machinery. 


Later on in 1677 Raghunath Narayan Hanmante helped Shivaji 
so much in his Madras coast campaign that Shivaji had to promote 
him to a minister, in conformity to his status. Instead of creating 
a new post; Shivaji removed the incompetent Naro Nilkanth from 
the post he nominally occupied, and conferred the office of Amatya 
on Raghunath Narayan.’” Still Ramchandrapant continued to work 
at Raygad and was present there at Shivaj’s death. He seems to 
have taken part in the plot of setting aside Sambhaji and raising 
Rajaram to the throne." But after Anaji Dutto Sachiv had been 


Ibid, No. 6. 

Ibid, No. 95. 

English Records on Shivaji—Vo}l. 1, No. 107. 
SEnN— Siva Chhatrapati—page 108. 

Sen—Siva Chhatrapati—p. 108. 

SEn—Siva Chhitrabati—p. 108. 

Ibid—page 116. 

Source Book of Marathi History—Vol. I, page 40. 
SaRDESAI—Sambhaji—page 22. 
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murdered, Sambhaji made Ramachandrapant the Sachiv’’ or Secre- 
tary of State in his place and so seems to have regained Sambhaji's 
favour. In this office he continued” till he was made the Améatya 
by Rajaram in 1693. During the long drawn out struggle against 
Aurangzib, Ramachandrapant practically wielded the whole burden 
of the Maratha State in Maharastra proper, till he was eclipsed 
after Shahu’s return. 


It will be seen from this brief sketch that Ramachandra was a 
a contemporary of Shivaji till he was thirty, with all the facilities of 
knowing Shivaji’s State system in theory and practice, its genesis 
and growth, even if we ignore his later life-work. He is said to 
have been a favourite” with Shivaji, if we are to believe Sabhisad, 
the earliest writer on Shivaji. When such a person writes on 
Shivaji and the Maratha State (including the Administrative system) 
his opinion ought to be taken as the most authoritative. Yet to 
Sir Jadunath ‘ it throws no real light’ ! 


But the genuineness of the Ajna-patra can be proved by the 
internal evidence of the document itself. Here some professors’ 
of literature who do not seem to possess even cursory acquaintance 
with the forms of Marathi historical documents audaciously enter 
the field and try to till. They cannot say that Shambhu Chhatrapati 
whose name appears as the promulgator of this royal edict has 
composed this “ book of good counsels’. If the boy king was not 
the writer, the obvious surmise should have been that the man to 
whom it is addressed would be the writer. But here stark ignorance 
of historical matters blocks the intellect of these litterateurs. 
They take the things literally. As Sambhaji issues the edict and 
addresses it to Ramachandra, Ramachandra cannot be the writer, 
such is the reasoning of these savants. Because he is addressed 
with honorific titles like Samasta Rajakarya Dhurandhar and respect- 
ful mention of his achievements is found interspersed throughout 
the book, Ramachandra cannot be the composer. Because no copy 
of this rare book is now to be found in the Bavda Duftar, the author 
cannot belong to the Amatya family : As Sanskrt verses are found 
quoted in the Ajna-patra and in an order of Rajaram Chhatrapati 
bearing the seal of the Peshwa Nilkanth Moreshwar, the surmise is 
that the said Peshwa is more likely to be the composer! Because 


12, Ibid—page 33. 

13. Shiva-Charitra-Pradeep—Jedhe Shakavali— page 36 
14. Ibid—Jedhe Shakavali, page 37 

15. SEN—Siva Chhatrapati—page 108. 

16. Sardesai Smaraka-Grantha (Marathi)—pages 65-79, 
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an order of Shambhu Chhatrapati contains the seal impressions of 
ministers who call themselves servants of Shiva Chhatrapati, Shiva 
must have been styled Shambhu for the purposes of this order ! 
Can historical research run more mad than is to be found in these 
arguments, surmises and hypotheses ? 


Even an ordinary acquaintance with research in Maratha 
history would point out that the only person who could write with 
the knowledge, observation, experience, feeling and forceful 
inimitable style of the Ajnad-patra would be Ramachandrapant 
Amiatya and no one else, because there was none who had seen 
the Maratha kingdom grow from the very beginning under Shivaji, 
had passed through the stress and strain under Sambhaji and 
Rajaram, had experienced the travails of a new order in the Maratha 
State, had first-hand information of the working of the various 
departments of the krieg-State during exceptionally turbulent times, 
had both the heavy burden of the State with all the responsibilities 
it entailed. Only such a person could have framed the Ajni- 
patra, a unique document every line of which bears the impress of 
a master-hand, where nothing seems to be written which had not 
been tested by personal experience, nothing expressed which had 
not been sometime felt and had not moved the writer to inmost 
recesses of the heart. There is no other piece of such concen- 
trated merit in the whole range of Marathi historical documents, 
from whatever point you look at it. 


This 1s not an encomium. Everything in this statement can be 
proved by references to the original document. It has convinced 
scholars of such different types of mind as Rao Bahadur G. 9, 
SERDESAY, Prof. D. V. Porpar and the late Rao Bahadur K. N. SANE, 
who have contributed forewords to the new edition of the Ajna- 
patra. The history of the various editions of this Ajna-patra is 
also an independent proof of the gradual conviction of scholars as 
to its authenticity. It was first published in the now defunct 
scholarly magazine Vividha-fnana-Vistar in 1875-6. It does not 
seem to have been pointedly noticed by the students of Maratha 
History, because at that time no other Marathi original material had 
seen the light of publication. But after the Kavyetihdsa magazine 
had published many Marathi Chronicles, lives and original letters 
during the period of 1878-88, people remembered the old document 
and so it was again published serially in the issues of the same 
Vividha-Jnana-V istar during 1890-91. Though the importance of 
the document was thus acknowledged, scholars had still no inkling 
as to its authorship, because the place of Ramachandra Amatya and 
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his life-work had not been understood. So in 1898 RAjwapE 
mentions it as the work of king Sambhaji in the critical introduction 
to his first volume. But when in 1903 original letters of both 
Shivaji and the Amatyas were published in the eighth volume of 
RAJWADE, scholars began to understand the importance of the work 
of the Amatya family in the early life of the Maratha State. Deeper 
scholars also began to notice the striking resemblance between the 
tone of the language, close attention to the smallest details of ad- 
ministration and the general principles enunciated in both the 
Ajna-patra and the few almost orally dictated letters of Shivaji. 
As these copies of the personal orders" of Shivaji are found only 
in the papers of the Amatya family, it is a proof positive of the fact 
of either these documents being originally written by the Améatya 
himself or else of his being a particular student of Shivaji’s orders. 
Later on when other documents of Shivaji’s time were published, 
people found original material to compare and judge. Then only 
the conviction dawned upon the scholars that the Ajna-patra 
depicted the ideals, the principles, the rules for guidance conceiv- 
ed, enunciated and issued by Shivaji, tested under Sambhaji and 
Rajaram, brought to perfection and put down on paper by the old 
veteran statesman Ramachandrapant 41028, for the edification of 
ShivaJi’s direct descendents and the education of future Maratha 
politicians. A general demand for its publication in the book- 
form led to its being brought out with critical forewords and a 
vocabulary of Persian, Arabic and Turkish words found in it. 
Since then it has been prescribed as a text-book in the various 
universities for its beautiful forceful stylish Marathi, not to say of 
its weighty subject-matter. This is what has led the professors 
of the language to write upon it and to discuss its genuineness, with 
woeful results narrated above. 


For the information of these professors it can be pointed out 
that all the references to Ramachandrapant in the Ajna-patra are 
correctly descriptive of that statesman; the honorific titles like 
Samasta-RaJakarya-Dhurandhar Viswasanidhi are appended not only 
to exceptionally high politicians like Ramachandrapant Amatya but 
are found prefixed to the names of ordinary, even incompetent, 
ministers like Bahiropant® Pingle or the Commandant of a fort 
like Vithoji Ghiatge, a man otherwise unknown to history ; 
mention of one’s merits and achievements is common in certain 


17, RaJwaDE—Marathyanchya Itihasachin Sadhamne, Vol, VIII, Letters 28, 31. 
18. Bavda Daftar, Nos. 66-67, 
19, Ibid,-No, 95, 
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types of documents; no copy of the Ajna-patra is found in the 
Bavda Daftar because probably the copy in the said Daftar was 
placed in the hands of Vividha-Jnana-Vistar by some one interested 
in historical matters ; Sanskrt verses (but not Subhisitas ) of the 
type quoted at the end of No. 24 of the Bavda Daftar are found 
inscribed at the end of copper-plate” land grants and title-deeds 
in many cases ( €. £. in No. 100 of the same Daftar) and there- 
fore no argument as to the composer of the Ajna-patra or any 
analogy can be deduced from such a fact; deviation in practice 
from a principle enunciated by oneself can prove that the person 
was morally weak, but it cannot disprove the authorship of the 
person enunciating the said principle ; and lastly that no correct 
statement as to the reigning monarch or the date of a document 
can validly or invariably be made from the descriptive legends on 
the seals affixed to a document, at least not in Marathi documents. 


Though this unique document was put down on a paper by 
the veteran statesman in his ripe old age, it does not seem—from 
the dearth of copies of the same—to have left the house of Amé§atya 
or the Kolhapur Darbar at the most. It lay smouldering in some 
bundle, nobody caring for it in particular, except Bhagvantrao 
4 17071, son and successor to the writer. It seems that the old 
statesman had tutored his son well in this princely lore. But the 
son, though well-versed in the theory of politics, was incap- 
able of following it in practice. In his letters he repeats the word 
rajaniti* so often that he seems to be obsessed with it. He 
wails over the fact of none caring for the science of politics or 
trying to follow the old” paths and principles formulated by 
Shivaji and handed down in his family. He is well-nigh mad to 
see Ramaraja not utilizing his store-house of political lore, though 
the said king had been saved from infantile death, and afterwards 
secretly brought up by his family.** He definitely mentions that 
original notes on various political matters, containing the ancient 
wisdom followed from Shivaji onwards, to be still in his possession. 
All this is ample proof for the fact of the Ajna-patra, together with 
other rough notes on various topics, to bring an heirloom in the 
Amfatya family. 

Leaving aside this outer circumstantial evidence, if we look in 
for internal proof, there is more than enough to convince any 


20. History of the Athalye’ Family, Vol. I—pages 9-10-13-17. 

21. E.g. Peshwa Daftar, Vol. XXVI—~Nos. 83, 124, 127, 129, 131, 132, 135, 
136, 138, 147. 

22. Ibid, 124, 129, 131, 135. 

23. Ibid, 132, 140, 141, 148, Also Rajwade, VIII, 184. 
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fair-minded critic of historical matters. The full pen-portrait of 
Shivaji drawn on pages 3-4 of the Ajna-patra is unique in Marathi 
literature. Every sentence in that portraiture describes some 
event in Shivaji’s life in the manner of a man who could not but 
have been a contemporary and intimate observer of Shivaji at close 
quarters. Following it the succinct opinion on Sambhaji is equally 
remarkable. Further on when we come to the period of the War 
of Independence in the reign of RajJaram,™* we get a still graphic 
picture of the ideals, methods, principles and hopes of the Marathas 
during that glorious epoch of Maratha History, though outwardly 
it was a dark period. Certain unintelligible passages in this vivid 
description have now been made intelligible by the publication of 
a most important original letter issued by Rajaram from Jinji on 
4th June 1691. This letter,” sent to Vazaratmaba Hanamantrao 
Ghorpade, contains a systematic plan for the conquest of the whole 
Indian continent. It reiterates the ideal of the Maratha State viz. 
the Defence of Mahiarastra-Dharma. The steps leading to the 
consummation of this desired goal have been enumerated. They 
are the conquest of the Rajgad province (i. €. Shivaji’s Swara)), 
Bijapur, Golconda, Aurangabad, one after the other. This is half 
the piece of intended work. The full work is supposed to be 
complete only after the conquest of Delhi, 1. €. the whole north. 
Now Rajaram, a fugitive king away from his native kingdom, barely 
defending himself against overwhelming imperial forces, coolly 
writing such a letter, would be taken as simply imbecile by most 
historians. But this work of the conquest of the peninsular India 
south of the Narmada is taken as well nigh accomplished in the 
description of the same in the Ajna-patra. It had been thought as 
a 27088 exaggeration by most critics of the Ajna-patra, merely a 
figment of the brain. But wait. Sir Jadunath SarKarR can be pro- 
duced as a witness in this case. The fifth volume of his History of 
Aurangzib describes the State of the Deccan during the period of 
King Rajaram and after. He cannot be using ‘forged royal letters’ 
or ‘worthless laudatory poems’ or ‘utterly modern concoction ’ 
as the sources of his history. Inthe particular passages which we 
are citing from his work, he is translating verbatim from two men 
on the spot, eye-witnesses of many of the events they narrate. Say 
they, ‘ The Marathas have made a distribution of the whole empire 
among their generals. The local zamindars, the peasants, have joined 
the Marathas. Many of the Mughal mansabdars went into shares 


24. <Ajnd-patra, (1926 edition), pages 5-8. 
25. Shiva-Charitra-Sdahitya, Vol. V, No. 6. 
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with the Maratha raiders. Thoughtful people of Northern India 
serving in the Deccan began to send away their wives and children 
for safety to their homes in Hindustan.’ (Page 240). ‘They even 
attacked walled cities like Hayderabad, Bijapur, Aurangabad and 
Burhanpur. (P. 239).’ ‘After 1703, the Marathas were masters of tho 
situation all over the Deccan and even in parts of Northern India: 
Maratha leaders and their troops move with much confidence 
because they have cowed the Mughal commanders....They possess 
artillery, musketry, bow and arrows, with elephants and camels for 
all their baggage and tents,—just like the armies of the Mughal. 
Only a few years ago they did not march in this fashion.—At 
present they move like conquerors, showing no fear of any Mughal 
troops.’ (Pp. 242-43). ‘Wherever they arrived they engaged in a 
regular revenue collection of the place and passed months and years 
there with wife and children in peace of mind. They divided the 
pargands among themselves, and in imitation of the imperial Govern- 
ment they appointed their own subahdars,” kamavish-dars and 
rahdars.—In each subah the Marathas built one or two forts. 
(P. 241). Soon and on. 

What do these passages show? ‘They tell the same tale as the 
graphically described pages of the Ajna-patra (5-8). The order of 
conquest thought out in the Royal Order of 1691 from Jinji seems 
to have been meticulously followed later on under and by Rama- 
chandra Amiatya. This cannot be taken now as a flamboyant 
description of the events of his times, after independent corrobora- 
tion of the same through different channels. The statement in the 
Ajni-patra that the king’s dominion stretching from the Narmada to 
Ramegwar become free from thorns (enemies) becomes intelligible 
in the light of the Persion sources quoted above. The policy of 
going to the north after and for securing the south was then for- 
mulated and it is clearly argued out in the Ajna-patra. That the 
ideal of establishing Maharagtra-Dharma is to be reached and can 
only be reached by the complete subjugation of the whole of India, 
was well understood by the ministers of Rajaram. With that aim 
Rajaram had crossed the Narmada, so says the Ajna-patra. 
The crown of the whole edifice of Maharastra-Dharma was the 
re-establishment of the temple of Vigweswara at Benares destroyed 
by Aurangzib. It is not mentioned in the Ajna-patra whether this 
establishment was to take place on the original site, in which case. 





eee Meena ~~ 


26. Balaji Viswanath the first Peshwa Sar-Subahdar of Daulatabad from 
1704-7 (Itihasa-Sangraha-Peshwe Daftaratil Mahiti, p. 124), similarly Avadhut 
Tubaji was Sar Subahdar (in 1691) of Bhaganagar or Haidarabad (Rajwade VIII, 
No, 42). 
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the grand Masjid built by Aurangzib on the site would have had to 
be pulled down. But looking to the temper of the Marathas during 
those times, even after the sudden demise of Rajaram, they would 
certainly not have desisted from such a step. At least the poets had 
begun to talk of the break-up of Mosques and suppression of the 
Koran.” Even Muslim astrologers had begun to predict the over- 
throw of the Delhi Empire and the establishment of Hindu Empe- 
rors at Delhi * as early as 1697. All this clearly proves that the 
contents of the Ajnad-patra are genuine reproductions of the times 
with first-hand information of the working of the Maratha State 
with its ideals, principles and methods. 


We have seen above that Ramachandrapant was a contemporary 
of four successive sovereigns, Shivaji, Sambhaji, Rajaram and his 
son Shivaji II. He was the only person who could have the ripe 
experience expressed in the Ajnd-patra. His language seems to have 
been copied after the manner of Sivaji. Some phrases in the Ajna- 
patra are identical with those in the royal orders. The contents 
thereof are also historically true. The two chapters in the Ajna- 
patra, viz. those on the navy and the capitalist merchants including 
those of the European nations, could not have been written by any 
other Maratha Statesman, as none else had direct touch with the 
coastal affairs. None else had also the close contact with the 
administration of the forts to write a chapter on the same in the 
manner of the Ajna-patra. The constant remembrance of Shivaji’s 
mode is also possible in no one else’s case. The lines on the here- 
ditary Vatandars seems beyond the power of others to write with 
such deep insight. The prince for whose benefit the Ajna-patra 
is written can be none else but Shambhu Chhatrapati of Kolhapur 
who was in fact the only prince free to be taught by Ramachandra- 
pant Amatya. With all this evidence before us, can we say that 
the work is not the work of a contemporary, that it is not genuine, 
that it sheds no light on the affairs of the Maratha State, its ideals, 
its basic principles, its working, its system, its guiding rules based 
on direct experience? Let the students of history decide for 
themselves. 


27. Sardesai Smaraka Grantha (Marathi) page 184. 
28. Rajwapve, VIII, No. 49, page 66. 


9 


The Maratha Occupation of Gingee and the 
Early Years of Their Rule therein 
By 
C. S. SRINIVASACHARI, Annamalainagar 


After his conquest of Gingee in the summer of 1677,! Maharaja 
Shivaji improved its ramparts, constructed wells, raised towers, 
built bastions and converted it into an impregnable fortress.? The 
Maharaja applied all the energy of his mind, and all his resources to 
the fortification of several strategic places in the Gingee country. 
He constucted new ramparts around Gingee, dug ditches, erected 
towers and executed all the works ^" with a perfection that Euro- 
peans would be ashamed of’’. The Madras Council’s Consultations 
of April 1678 contain a reference to the fortifications erected by 
Shivaji :—‘‘ Santaji with his army returned to Gingee castle, a great 
part of which is very strongly built since Shivaji took it (in the pre- 
vious year) and there is a great store of grain and all things neces- 
sary for a long siege already laid in and he has a good stock of 
money, besides the rent of the country he had taken. ’’ The Memoirs 
of Francois Martin inform us that ‘* Shivaji after having examined 
the site of Gingee which offered great protection, gave orders to 
cut off a part and erected new fortifications’’. By February 1678, 
a large body of workmen had been vigorously “labouring at 
Gingee for demolishing a portion of the wall and to fortify the area 


enclosed by it’’.? 


An indigenous Tamil chronicler, Narayana Kone, who was a 
native of Gingee and wrote from materials then available to him, 


1. ORME dates the capture of Gingee in July 1677: Fragments, p. 64; 
ManrtIN dates it as 31st May 1677: SEN: Foreign Biographies of Shivaji, ए. 272. 
The Jedhe Chronology puts it to have taken place between 24th March and 21st 
April 1677: (PATWARDHAN and RAWLINSON: Sources of Maratha History, p. 39.) 

2. R. Satyanatha [श्र : The Nayaks of Madura, p, 282. 

3. The Gingee fortress was in reality a cluster of three strongly fortified hills 
(Rajagiri, Krishnagiri and Chandrayandrug) surrounded by a strong enclosing 
casemated and battlemented wall and by a deep ditch, while tier after tier of 
battlements ran up to the steep height of Rajagiri, the principal fort, on the top of 
which was the citadel, cut off from all approach by a deep chasm and capable of 
being held by ten men against ten thousand.—For a plan of this great fortress, 
see the illustration of the fortress, as it was at the commencement of the 18th 
century ; in Histoire de Gingt par C.S. SRINIVASACHARI, traduite de }’anglais et 
annoté par Edmond Gaudart, Governour en retraite, Pondicherry, 1940. 
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a comprehensive history of the lower Karnataka country with 
particular reference to the kingdom of Gingee, about 1803, and 
whose account so far as the annals of the Gingee region are con- 
sidered, has been held to be fairly trustworthy, thus tells us of the 
way in which Shivaji conquered the fortress and strengthened it.‘ 


° The Killedar of Gingee, Nazar Khan, and the Faujdar, Siddi 
Ambar Khan, defended the place and gave battle to the invader, 
But the army of the Marathas showed itself to be much the stronger. 
The battle was violent and the Chandrayandrug fort was first taken. 
Both parties suffered considerable losses. Then Shivaji took by 
assault the main fortress (of Rajagiri) whose bastions he strengthen- 
ed and entrusted the kingdom of Gingee to his brother. 


“° All round the fortress of Gingee, there were then four encir- 
cling walls built by the Kovalan or (shepherd) dynasty and (the suc- 
ceeding) Naicker rulers. Shivaji preserved the inner fortress which 
was at the foot of the Rajagiri hill and had the three outer walls, 
called Adaya Valanjan, demolished. He raised a strong wall in the 
form of a triangle, of which one side was to the right of the small 
forts, Chandrayandrug and Krishnagiri, the second near those of 
Krishnagiri and Rajagiri and the third towards Raiagiri, Chandrayan- 
drug and the fort of Muthialu Naicker. King Shivaji established 
thus his rule which enforced respect for justice ’’. 


The real purpose of Shivaji in getting possession of the fortress 
of Gingee and the surrounding region of the lower Carnatic seems 
to have been previously discussed and defined by him with his 
advisers as early as 1675, because we learn from a letter of Baron 
de la Haye, dated December 1675, that he met Annaji Pant, one of 


4, Itis an important item of the History section of the Mackenzie Manu- 
scripts Collection and claims to be a general history of peninsular India, Hindu 
and Muhammodan, down to A.D. 1798, with particular reference to the Carnatic 
and the Tondamandalam country. The author was a descendant of one of the 
former lines of rulers of Gingee and was, according to the standards of those 
days, particularly well informed about the history of this place, The eighth sec- 
tion of his Chronicle, dealing with the lower Karnataka country, is deserving of 
particular attention, having been recognised in its value quite early in the history 
of the accumulation and utilisation of the Mackenzie Collection by MACKENZIE 
himself and Jater by Wirson. An English translation of this portion is now 
under preparation by the author of this paper, while a translation by M. Gnana 
Diacou, Avocat, into the French, on the basis of a copy obtained from the 
India Office Collection, was published under the title ‘Histoire Détaillée des Rois 
du Carnatic’ was brought out in 1939 at Pondicherry. The account that Narayana 
gives of the circumstances antecedent to and concerning the Maratha occupation of 
Gingee is very interesting as a commentary that might really be authentic and an 
improvement, in very many places, on the version or versions now prevailing. 
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the ministers of Shivaji, who admitted to him that if the Mughals 
were engaged in the north, his master would carry his arms on to 
the east coast and that he had already taken measures to minimise 
the difficulties attendant on such an expedition 


Madanna Pant, the chief minister of Golkonda, had been revolving 
in his mind, according to the account of Martin, very clever plans to 
recover a part of the Carnatic at least for Hindu rule. Jt was in the 
beginning of the sixties of the 17th century that Gingee had come 
effectively under Bijapur occupation and Sriranga Raya IV (0 
Chandragiri) had given up his last hopes of restoring his rule. 
Madanna feared that if his master, the Kutb Shah, should personally 
undertake the proposed expedition against Gingee, it would excite 
the jealousy of the Mughal power ; and he therefore cunningly sug- 
gested that Shivaji should be induced to take up this plan of con- 
quest, while outwardly appearances were to be maintained that the 
Maratha king would ostensibly act in the interests of Golconda. 
Martin’s Memoirs give us a clear indication of the motive which 
prompted Madanna and Shivaji in preparing for this Carnatic expedi- 
tion under the command of the latter. Madanna Pant had, even 
within two years of his accession to the wasirship of Golconda in 
1674 (according to the testimony of Baron’s Letters and Martin’s 
Memoirs), succeeded in getting the whole administration centred in 
his hands and the revenues of the state farmed out to himself and 
only allowing a monthly stipend for the expenses of the Sultan. 
He had effectively changed the personnel of the administration to a 
considerable extent and removed many Pathan, Persian and 
Deccan grandees from their charges and put his own creatures into 
the chief offices. One of the most important features of Madanna’s 
foreign policy was his co-operation with Shivaji in the conquest 
of the Carnatic. 

Shivaji’s refusal to entrust the fort after its capture to the 
officers of Golconda, as was asked for by the Sultan, in the words 
of Martin, ‘‘opened Abul Hasan’s eyes to the deception which had 
been practised upon him and made him realise that Shivaji and 
Madanna had come to a secret understanding with each other to 
the prejudice of his own interest’’. Martin further adds that 
‘Madanna’s views were to place this part of the Carnatic once again 
under the domination of the Hindus, and by facilitating its con- 
quest for Shivaji, to make him a powerful protector ’’. 


Madanna had, even from 1675, made up his mind to subsidize 
Shivaji with Golconda help and money, in order to enable him to 
conquer the Carnatic for himself. Only a pretext for letting the 
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Maratha army loose into the Carnatic was wanting and the pretext 
had opportunely arrived in the request of Nazir Mahomed, the Bija- 
puri governor of Gingee who was wholly animated by a hatred of 
the party then triumphant at the Adil Shahi court and entirely obli- 
vious of the consequences.° When Shivaji finally set out on his 
mission as Golconda’s accredited agent, and with the sinews of war 
which Golconda had supplied, nobody knew better than Madanna 
that Shivaji would never give Abul Hasan the territories he had 
promised to give him. As Martin observed :—‘‘Madanna knew 
Shivaji too well not to realize that he would never keep the 
promise that he had made.’’ The whole was a carefully planned 
conspiracy to hoodwink Abul Hasan into pulling the chestnuts 
out of the fire for the greater benefit of the Maratha chieftain.® 

The alliance with Shivaji was Madanna’s greatest diplomatic 
achievement. Abul Hasan had his eyes fully awakened to the 
deception practised on him by his minister only when the Maratha 
officers bluntly refused to hand over the administration of Gingeé 


to his lieutenants.’ 


5. ‘‘Nasirmamet who only sought the means of preventing Chircan (Sher 
Khan Lodi, governor of Valikondapuram and an adherent of the Afghan faction) 
from rendering himself the master of Gingy, did not make any alteration to the 
terms and got ready to receive Sivagy to whom he sent ambassadors as soon as he 
learnt that he was in the Carnatic.’’ (Martin) (quoted by S..N. SEN: p. 264). 

6. It will be interesting to infer whether Shivaji was motivated by the idea 
of mere plunder or effective conquest and annexation, Sir Jadunath SARKAR has 
maintained that he was motivated to plunder alone. He says: ‘‘He could not 
have intended to annex permanently a territory on the Madras Coast, separated 
by two powerful and potential States, Bijapur and Golconda, and situated more 
than 700 miles from his capital. His aim was merely to squeeze the country of its 
wealth and that a partition of his father’s jaghir was only a plea to give a show of 
legality to the campaign of plunder,’’ 07, 5, N. SEN, in his ‘‘Studies in Indian 
History’’, maintains the contrary view that ‘‘there would be no difficulty in 
maintaining an empire situated some hundred miles away from the capital, pro- 
vided the communications were safe and good,”’ 

7. *‘Madanna doubtless favoured the existence in Central and Southern 
India of a community of Hindu and semi-Hindu states as a defensive bulwark 
against the ever pressing encroachment of Moghul India from the North and West. 
Nothing short of such a theory can satisfy the facts of Madanna’s rule since his 
accession to power in 1674. He had imposed himself and a Brahman bureaucracy 
on the Golconda state and one of the clauses of the Treaty of Kulburga stipulated 
this his brother Akkanna should be wazir of the Bijapur state (SaARKAR: History of 
Aurangszib, p. 150) he had helped to establish Hindu rule in Central India, and 
use it as a defensive weapon against the constant menance of Mahomedan India 
from the north. These, doubtless, were the ‘‘vast designs which Martin is always 
hinting atin his comments on Madanna’s policy in the Memoirs.’’ (Adriad 
DvuarRTE—An Estimate of Madanna from the French Records—Journal of Indian 
History, Volume XI, pp. 298-313). 
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Santaji,” an illegitimate brother of Shivaji, was appointed to the 
chief command of Gingee and its dependencies and was assisted by 
Raghunath Narayan Hanumante who was nominated mazumdar and 
by Hambir Rao Mohite, both of whom were commissioned to aasist 
in the general management of the affairs of the Carnatic. Havildars 
were appointed for the districts of Pondicherry, Kunimedu and 
Porto Novo. Shivaji futher gave instructions for the destruction 
of many small forts in the plains and for the construction of some 
fortresses on the mountains and heights he had noticed.® 


Martin’s Memoirs give ample testimony to the fortifications of 
Shivaji. The Marathas were said to have built ramparts about 
twenty feet thick behind the original enclosing walls and equipped 
them with barracks and guard-rooms built into them as intervals. 
Such ramparts were more probably the result of the work of the 
lieutenants left behind by Shivaji rather than of his own effort, 
as he was very busy during his short stay in the Carnatic. 
The Sabhasad also says that Shivaji took several other forts beside 
Vellore, built new ones and conquered a territory yielding 12 lakhs 
of hons. It further goes into a very significant point. ‘‘ Chandi 
(Gingee) was a place well situated to be a capital like Bijapur and 
Bhagnegar. The king might have stayed there. But there was a vast 
kingdom on the other side also and it was necessary to protect it. 
So he appointed Raghunath Narayan as mazumdar and stationed him 
at Chandi with a force under Hambir Rao Sarnobat; and himself 
started from Chandi with two sardars, Anand Rao and Mannaji 
Tore, together with their armies.’” The Gingee country was to be 
brought under the same regulations and discipline as Maharashtra 
and to have the same revenue system. 


Thus the occupation of the Gingee country by Shivaji and his 
attempt to stabilise his authority were essentially based on the 
ground plan, originally conceived by the master-mind of Madanna, 
of effecting a restoration of Hindu power in the south and of help- 
ing in the revival and restoration of the Hindu rule in the 
Carnatic. This revival had been a dream, but, unfortunately, never 


8. The Sabhasad says that ‘‘Santaji Raje a natural son of the late Maharaj 
(Shahaji) and a brave valiant man’’ met Shivaji (in his camp on the Coleroon) and 
was given a command of 1000 horse in the Carnatic and also allowances in land a 
money and took his departure after presents Of elephants, horses, clothes and 
ornaments. 

9. Shivaji is said to have entrusted the fort of Gingee to one of his most 
loyal Mavle captains, Ramji Nalage who was assisted by Timaji Keshav as sabnis 
and Rudraji Salvi as kharkhannis (superintendent of stores). 
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realised, though often attempted, by the last ruler of Chandragiri 
Sriranga IV, of the Aravidu dynasty, and this was well brought out 
by Narayanan in his Tamil Chronicle and by Maratha contemporary 
writers. Witness Shivaji’s letter to Vyankoji in which he urged 
him to a mutual reconciliation of their claims, and in the course 
of which he expressed himself thus :— 

"80 I left Santaji Raje and Raghunath Pant and Hambi Rao 
there (in Gingi). I received news that, listening to the advice of 
the Mussalmans and thinking of fighting with my men, you had 
collected all your troops, and sent them against my men; and they 
came to Volgondapur (Valikandapuram). Secondly, you ought to 
have thought : ‘He has won the full favour of the gods. He des- 
troys the Mussalmans. When my army is full of Mussalmans what 
hope can I have of victory, and the Mussalmans surviving?’ Now 
some places, I have already taken ; others, which are still in your 
hands, viz. Bangalore, Kolar, Hoskot, Sirakot and other minor 
places and Tanjore—should be handed over to all our men and of 
the cash, jewellery, elephants and horses half should be given to 
me as my share. You shall be wise to make such an arrangement 
with me. If you do so with a clean mind, I shall give you a Jaghir 
of 3 lakhs of huns in the district of Panhala to be held under myself. 
I shall make an application to the Kutbshab and procure a Jaghir 
of three lakhs under him. Both alternatives I have suggested to 
you. One of them you should consider and accept. Do not leave 
it to be decided by obstinacy. Family discord is not a good 
thing.’’ 

On the death of Raghunath Pant, Harji Mahadik, a son-in-law of 
Shivaji (having married his daughter, Ambika Bai), was made the 
viceroy of the Gingee country with Shamji Nayak Punde as his 
adviser. A letter from the subhadar of Porto Novo to William 
Gyfford, the Madras Governor, speaks about the assumption of the 
governorship of Gingee by HarJi Raja and the direction given by 
subhadar to all the subordinates to obey the viceroy The new 
viceroy was no ordinary man; and his activities at a place far removed 
from the centre of the Maratha governmental machinery, amounted 
to an attempt at establishing his own independence, wherein he 
was helped by the disharmony existing between Sambhaji and his 
nobles. Indeed, he was so successful in his attempt that he practi- 
cally became the supreme master of Eastern Karnatak and was 
effectively enabled to interfere in the affairs of the indigenous 
chiefs of the country. So powerful was he that when the Nayak 
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10. Letters to Fort St. George, 1681-82, pp. 24-25. 
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of Trichinopoly sought his help against an attack from Mysore, 
he went with his army and defeated the Mysore general from 
whom he captured 2,000 1707868." Having thus secured his position 
and effectively imposed his authority over the neighbourhood, he 
had the audacity to assume the title of ‘Maharaj’ to which he 
had no right.}” 

Although the acquisition of Fort St. George by the English in 
1639-40 had given them a trading settlement, yet it did not in any 
way grant them perfect facilities and immunity from threats of 
attack. The frequent disturbances to their trade due to the 
Jealousy and intrigues of the Dutch and the French on the one 
hand, and the threatening attitude assumed by Golconda on the 
other, revealed to the English the hopeless position they endured 
and impelled them to seek a safer place for their trade activities 
lower down the coast. 

It was not until 1673 that they fully realized the urgency of the 
need, and the suggestion given by the then Bijapuri governor of 
Gingee, Nasir Muhammad Khan, that a settlement might be 
selected on the coast of that region was taken up by them.** 
` But nothing came out of the negotiations; and the subsequent 
invasion by Shivaji of the Carnatic in 1677-78, prevented, for the 
time, all possibilities for getting concessions in that part of the 
coast. However, where the English failed, the French succeeded, 
and the energetic and enterprising Francois Martin persuaded the 
Bijapur Governor to grant him permission to settle at Pondicherry 
in 1674, which he later on fortified. 


The English at Madras felt their position increasingly irksome, 
as Lingappa, the deputy of the Golconda government in charge of 
the Poonamalle country, arbitrarily raised his exactions and imposi- 
tions which greatly paralysed the trading activities of Madras, 
Hence, in 1681, the English became very anxious to treat with the 
Subhadar of Gingee and obtain permission to build factories at 
Cuddalore or Kunimedu and at Porto Novo. ‘They therefore 


11. SARKAR: Aurangzib, Vol. V, p. 53. 

12. Orme: Historical Fragments of the Mogul Empire (1805), pp. 300. 

13. The Madras Diary and Consulation Book for aarnest 1672-78, ए. 21 :— 
‘‘The Governor of Gingi, Nazir Muhammad Khan, having by his letter of 10th 
March and by his agent Hakim Ismail alias Manoel De Olivera, offered to the 
Agent and Council at Fort St. George to give them leave to settle at Valudavar 
near Pondicherry and to make forts for their own defence with promises of 
great privileges and a very friendly invitation thereto and requested an Agent to 
be sent to him along with a present sent by him.” 

14. ‘‘Upon consideration of Poddela Lingappa’s threat to stop trade and 
besiege Madras, by order of the court, it is resolved to be for the Company’s 
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befriended Gopal Dadaji Pandit, the Brahman Subhadar of Porto 
Novo, and persuaded him to speak to Harji Raja on their behalf. 
Harji Rajah seems to have been much impressed by the favourable 
account given by Dadaji about the English and expressed his will- 
ingness to grant to the English the privilege of constructing settle- 
ment in his seaports.” On receiving a favourable reply in April 
1681, Robert Freeman was sent to select suitable sites for factories 
in the Gingee country.’° Robert Orme is of opinion that it was the 
endeavours of Elihu Yale which succeeded in obtaining from Hariji 
Mahadik permission to erect a factory at Cuddalore. They were 
not successful at Porto Novo, for when the English sent a ship, 
the Maratha officer of that place imposed such heavy duties that it 
had to turn back with the factors undisembarked and the cargo 
undischarged. ^" Even Harji Raja had imposed an additional duty 
on all the cloth provided for the Company within his immediate 
districts.—In consequence the Council of Madras requested the 
Presidency at Surat to procure a phirmaund from Sambhaji, for the 
abolition of the import, with his permission to build a fort 
somewhere near Cuddalore and his order for the punishment of the 
Governor at Porto Novo.’’" 


At last the English succeeded in their attempts ; and Sambhaji 
himself, being persuaded from the Bombay side, granted them per- 
mission to build factories in the Gingee country. The destruction 
of the English ship ‘ President ’ by the Arabs who were hired by 
Sambhaji, gave the English factors a decided advantage to press 
their demand. In 168+ Captain Gary was sent to Sambhaji’s court 
to carry on the negotiations, ‘* to require the completion of former 
agreements as well as the redress of the late violation and to solicit 
the phirmaunds which had been requested by the Government of 
Madras for the freedom and increase of their trade in the Gingi 
(णाध. Sambhaji was not prepared under the circumstances, 
to continue to ignore the request of the English any more, and so 





interest to be at the charge of obtaining a cowle to settle a factory in the Gingi 
country—which is out of Golconda’s dominions which is a matter of great security 
to the Company’s investments. ‘The settling of a factory in the Gingi country 
will keep them in greater respect to this place and secure large investments that 
being the best country for cloth. It is resolved that letters should be written to 
the Maratha Subhedar of Gingi to grant the English a cowle for factories at 
Cuddalore or Kunimedu and at Porto Novo. If we think fit a person may be sent 
to obtain the said cowle as soon as possible.”’ 

15, Letters to Fort St. George, 1681-82, pp. 24-25. 

16. Madras Diary and Consultation Book, 1681. 

17. ORME: Historical Fragments, p. 116. 

18. Ibid, p: 136. 
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he granted in the Gingee country ‘‘a factory at Cuddalore and 
Thévanampatam (later, Fort St. David), with the ancient immunities 
allowed by Bijapur to the factory at Conimeed and allowed free 
trade at Porto Novo. Keigwin and his Council are named in the 
Patents as the parties to whom the grants are made.’’* 

Harji Raja asserted his independence of his brother-in-law and 
would not send the surplus revenue to Raigarh. Added to the 
turbulent attitude of the Gingee Viceroy, Vyankoji, Shivaji’s half- 
brother, who had established his rule at Tanjore, conquered back 
the regions that he had lost in his struggle with his brother’? and 
refused to abide by the peace terms which he had made with the 
latter. To arrest the growing insubordination of his vassal,” 
Sambhaji sent in 1687 to the south a strong force of 12,000 horses 
under the command of Keshav Pingle and Santaji Ghorepade.” 
Indeed the whole plan had been engineered by Kavi Kulesh who, 
being greatly envious and apprehensive of Harji, advised Sambhaji 
to take such a course ;** and Keshav Pingle was directed to depose 
Harji and declare himself viceroy.™ 

The fall of Bijapur into Mughal hands in September 1686 and 
the imminence of the coming siege of Golconda roused Sambhaji to 
a lively sense of the danger to his Gingee province that would 
ensue from the extension of Mughal dominion in that direction. 


me - 





rn 1 





19, Ibid, p. 137. 

20. Hambir Rao Sarnobat and Raghunath Narayan had to wage a bloody and 
decisive struggle with Vyankoji who had collected forces from the poligars that 
were four times as numerous as theirs ; but they secured a victory over him and 
captured many of his horses and elephants and a great quantity of'jewels and also 
Bhivji Raje, Pratapji Raje and many other men of note. Then they proceeded to 
“Tanjore and concluded peace with Vyankoji, while Shivaji wrote to them: 
Vyankoji Raje is my younger brother. He acted like a child. Still he is my 
brother. Protect him. Do not ruin his kingdom’. 

Martin tells us that at this battle the troops of Vyankoji were not so numerous 
as those of the enemy, but his cavalry was much superior; and Raghunath Pant 
was depressed by the bad omen of the flight of a number of vultures over his 
camp ‘‘without ceasing for several days’’. Vyankoji began the battle; (€ mele 
was severe for the people of these parts, many were killed and wounded, among 
those were some men of importance. The two parties retreated and the loss wes 
almost equal.’’ (November 1677). 

21. ORME says that Sambhaji feared the hostile attitude of Harji Raja who 
wanted to overthrow his master and ally himself with the Mughals :—Vide 
Fragments, p. 155. 

22. ORME: Historical Fragments, p. 155. 

23. KINCAID and Parasnis: A History of the Maratka People, p. 142. 

24. The Madras Diary and Consultation Book for 1687 says that Harji Raja was 
dismissed and that Keshav Pingle was to be the next Viceroy, pp. 50-51; see also 
Letters to Fort St. George, Vol. IV, 1686-87, p. 94, 22nd and 26th March 1687, 
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According to Orme, we learn that, in Octobor 1686, he sent Kesava 
Pingle and Santanji Ghorepade with 12,000 men. Orme further 
tells us that at the same time Harji Raja was probably suspected of 
an attempt to secure his own position by disowning Sambhaji’s 
authority and declaring himself a tributary vassal of the Mughal. 
Kulash had persuaded his master to believe that Harji wished to 
make himself independent. The latter had in reality harboured no 
great disloyal feelings towards his brother-in-law ; but his agents in 
the Maratha capital had clearly warned him of the suspicions enter- 
tained of his loyalty and of the rumours as to his intended move 
at independence and going over to the Mughals and he was 
advised to be careful of how he should conduct himself towards 
Kesava Pingle and Santaji Ghorepade. 


The despatch of the Maratha army to strengthen Gingee 
alarmed the Mughal Emperor Aurangzib who detached a large body 
of troops from the siege operations round Golconda to invest 
Bangalore which was still in Maratha hands, before the latter could 
concert measures for an attack on the besiegers of that place. 


Kesava Pant, however, in his ecstasy of joy at the new appoint- 
ment which he was given, revealed prematurely the object of his 
march to Gingee, as we find from a letter from Kunimedu addressed 
to Gyfford dated 26th March 1687, which says that ‘‘ Harji Raja 
is out of employment and a new person has come down in his 
place ;’’ and a subsequent letter of April 1687 from the same 
factory says that ‘‘all the Subhadars had been to Gingee to give 
Kesava Pant, the new man, a visit.’ 

Harji Raja, having learnt the real object of Kesava Pant’s 
march to the south from his friends at the Maratha court, had 
effectively strengthened his hold over the Gingee fortress. Keshava 
Pant finding himself baffled in his object in his first talks with 
Harji Raja, cunningly contrived to show him outward respect and 
pretended to recognise his superior authority to all appearances. 
This removed from Harji Raja’s mind all apprehensions of any 
direct attack on Gingee, and even induced him to lend his troops 
to Keshava Pant in his further aim of retaking Bangalore and 
marching into the Mysore country. The straits to which Bangalore 
had:been reduced by the Mughals led HarJi and Keshava to forget 
their quarrels and combine their resources for its relief. 

But before Keshava Pant could reach his objective, the Mughal 
troops had already taken Bangalore and the Maratha army had to 
return quietly to Gingee. Harji Raja is held to have accompanied 
Keshava on the march to Bangalore. He returned to Gingee and sent 
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18,000 horse under his two new allies to invade the Mysore country 
again. Shortly afterwards occurred the capture of Golconda by 
Aurangzib who reorganised the administration of that state and the 
control of its dependencies and systematically appointed Mughal 
officers in the place of those of the deposed Sultan. Kasim Khan 
was nominated to be the Faujdar of the Carnatic and directed to 
march against the Marathas, while Asad Khan harried all the coast 
from Masulipatam to the Palar river. The Madras Diary of 1687 
refers to the unsettled condition of this region at this period in these 
words :—‘‘10,000 horse having come into the Gingee country com- 
manded by Kasim Khan to war against the Marathas.’’ Another 
English letter from Kunimedu, dated 18th November, refers to the 
Mughal danger threatening the Maratha hold over the Gingee 
country which has (80 much discouraged all trade that the merchants 
ceased to invest’’. These disturbances necessarily compelled the 
English factors to fortify Kunimedu, Porto Novo and other local 
factories in their possession. Harji Raja had hoped to reduce the 
Mysore country before Aurangzib could seize Golconda; but the 
Mughal advance had been tco quick for him. Kasim Khan and Asad 
Khan were already in the field in Northern Carnatic with large 
armies; the Golconda governor of Cuddapah had even accepted 
service under the Mughals; and the Hindu officials in charge of 
Conjeevaram and Poonamalle were ready to follow his example. 
The latter held in justification of his volte face that ‘‘the world was 
constantly turning on its axis and altering the side which it present- 
ed to the sun’’ and that “‘it was not strange that an inhabitant of 
the world should follow so excellent an example.’ Harji Raja 
recalled Keshav Pant from the Mysore country and ordered him to 
attack and devastate the coast districts occupied by the Mughal 
generals between the North Pennar and the Palar rivers; and when 
Keshav refused to obey this order, Harji Raja detached a portion of 
his own garrison troops from Gingee and managed, with their help 
to reimpose his authority again on the governors of Poonamalle, 
Arcot and Conjeevaram. Ashamed and humiliated at Harji’s 
success, Keshav and Santaji displayed fresh energy and contrived 
to occupy all this country with their own troops and thus enabled 
Harji to recall his own men to Gingee. 

On Kesava Pant’s return from the campaign to the head-quar- 
ters at Gingee, fresh quarrels arose between him and Harji Raja 
and thereupon he demanded the surrender of Gingee to himself in 
obedience to his master’s orders. Harji Raja had, however, care- 
fully secured in 1688 a shelter at Dévanaimpatnam where he could 
fly for shelter. Then he sent out a detachment of his own army 
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to plunder and conquer on his account some districts, belonging to 
Golconda and lying north of the Palar river, which had submitted 
to the Mughals. 

The Madras “Diary and Consultations’ for December 1687 thus 
describe the consequent activities of the Marathas in’ harrassing 
these regions :—‘‘Having advice that the Maratha forces in the 
Gingee country under the command of Harji Maharaja were upon 
their march with 2,000 horse and 5,000 foot with great number of 
pioneers and scaling ladders, that they had plundered and taken 
several towns belonging lately to the kingdom of Golconda and 
committed various other atrocities that most of the inhabitants left 
Conjeevaram and other places to secure their persons and estates.’’ 


Thus the Marathas contrived to keep the whole land in a per- 
petual turmoil by their ravages ; and a year passed without any 
definite victory for either party and with both sides watching each 
other plundering the country. ‘‘ No regular battle was fought. 
Skirmishes and alarms were frequent. Trade was ruined, industry 
ceased and men flocked to the European settlements of the coast.’’™ 

The year 1689 proved to be as troubled as 1688. The roads 
were unsafe for travellers, for both the Mughals and the Maratha 
troopers plundered the country impartially ; and the English had 
to close down their factory at Porto Novo and move their goods 
from that place to Kunimedu and Cuddalore, which were better 
protected against the ravages of marauding troops. 

Sambhaji who had obtained a great accession of troops after the 
fall of Bijapur and had reduced all the country south of Panhala, 
now began an intensive war against the Mughals. Keshav Pingle, 
who was now ashamed of his recent behaviour, but continued to be 
bitterly jealous of Harji Mahadik’s easy successes on the coast, 


25. ORME thus remarks on Harji Raja’s behaviour during this crisis :—‘‘On 
his ( Keshav’s ) return the grudge between him and Harji Raja broke out openly ; 
the surrender of Gingee to the orders of Sambhaji was publicly demanded 
and refused; but Harji fearing that respect to his sovereign might at length 
predominate amongst the troops of his own command, secured the fort of 
Thevanampatam, near Cuddalore, as a retreat on emergency ; but to keep up their 
attachment to himself by an exertion of national loyalty and the hope of plunder, 
he summoned Keisswa Puntolox to march and reduce the countries to the north of 
the Palar, which had just submitted to the Moghul. Keisswa Puntalo seems 
to have refused any connection with him; on which Harji sent forward a 
detachment under the command of two officers, in whom he had special trust, who 
met with no resistance of any consequence from the new converts to the Moghul 
government, and in a fortnight were in quiet possession of Arcot, Conjeevaram, 
and Poonamalle with their districts of which they set about collecting the 
reven 168, favoured by the season, for it was the end of December.’’ 
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began a policy of co-operation with the latter. Early in 1688, twelve 
thousand Mughal cavalry and a large body of local levies entered 
the east coast territory under Muhammad Sadik in order to drive 
out the Marathas from that region. The latter immediately retired 
to Conjeevaram behind the line of forts standing on both sides of 
the Palar river and allowed the enemy to get hold of both Poona- 
malle and Wandiwash ; but the latter did not venture to attack the 
inner strong-holds, while on their own side the Marathas carefully 
avoided any decisive encounter with the Mughal cavalry. ‘“‘So both 
armies avoided each other and contended themselves with ravaging 
the country side and robbing and torturing the unfortunate pea- 
santry.”” 


In 1689 Sambhaji was captured by the Mughals.** Harji Raja 
then seized the opportunity and managed to capture Kesava Pant 
and his followers at Tiruvannamalai; he now made himself an openly 
independent ruler; strengthened his army and improved the 
defences of the Gingee against the expected attack by the Mughals. 
Some weeks later he released Kesava Pant (the 19th August); but 
himself died a month afterwards. His wife Ambika Bai continued 
for some months to rule the fort of Gingee and the province in 
the name of her minor sons. Shortly, however, the situation at 
Gingee was unexpectedly reversed by the arrival of Raja Ram who 
began thus a new and glorious epoch of Maratha‘defence. 


26. For 8 discussion of the date of his execution, see appendix to Chapter 
XXVIII of Kincarp and Parasnis—A History of the Maratha People, Vol. IT. 
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The Vahlikas of the Meharauli Pillar 
Inscription 
By 
Dines CHANDRA SIRCAR, Calcutta 


In a paper read before the Tenth All-India Oriental Con- 
ference, Tirupati, 1940, I have tried to show that very often in 
inscriptions and literary works we get, in connection with the 
description of a powerful king’s digvijaya (conquest of the four 
quarters, or conquest of ‘‘the whole earth’’), the traditional 
boundaries of the conventional cakravartti-ksetra. These boundaries 
are generally: (1) The Himalaya, Vadarikasrama on the Gandhama- 
dana, the country near the Vamksu (Oxus), or the like, in the north ; 
(2) Udaya mountain (mythical) the eastern sea (Bay of Bengal), the 
Lauhitya, Vanga, or the like, in the east ; (3) the Malaya mountain, 
the Mahendra mountain, the southern sea (Indian Ocean), Ceylon, 
or the like, in the south ; and (4) the Asta mountain (mythical), the 
Mandara mountain (mythical), the Western sea (Arabian sea), the 
Parasika country, or the like, in the west. In that paper I have also 
tried to prove that the Meharauli Pillar inscription describes the 
digvijaya of a king named Candra(=Candragupta II?) in the 
verses :- 


यस्योद्रत्तयतः प्रतीपसुरसा शत्रृन्समेस्यागता- 
न्वङ्गेष्वाहववर्तिनोऽभिरिखितां aga कीर्तिभजे | 


drat aagarfa येन समरे सिन्धोजिता arfgar 
यस्याद्याप्यधिवास्यते जलनिधिर्वी्यानिरेदं क्षिणः ॥ 

(Corp. Ins. Ind., III, 2. 141, verse 1) 
which gives the following boundaries of the Cakravartti-ksetra : 
(1) Vahlika or Bahlika (near the Oxus) in the north; (2) Vanga in the 
east ; (3) Southern sea in the south and (4) The seven mouths of the 
Indus (all falling in the western or Arabian sea) in the west. 

My attention has recently been drawn to a paper by Dr. D. R. 
BHANDARKAR in Journ, Andhra Hist. Res. Soc., X, p. 86 ff., where 
the country of the Vahlikas mentioned in the Meharauli Pillar 
inscription has been placed on the Beas (Vipasa) on the strength of 
a verse quoted from the Ramayana. The learned Doctor says :— 

** yayur = madhyena Valhikén Sudamanam ca parvatam | 
Visnoh padam presamana Vipasim c = 4pi Salmalim ॥ 
Ramayana, II, 68, vv. 18-19. 
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^° They went through the Valhika country to Mount Sudaman, 
viewing Visnupada and also the Vipasa and the Salmali. 


‘It will be seen from this verse that Visnupada, Vipaéa and 
Salmali, if not even Sudaman, were all in the Valhika country and 
close to one another. * * * these places were in the close proximity 
of the Vipasa, which we know is the modern Beas, where it is 
joined by another river, the Salmali.’’ (op. cit., p. 87) 


The suggestion that the country watered by the Beas was called 
Vahlika or Balhika is however certainly wrong. Numerous passages 
can be quoted from the epic, Puranic and classical Sanskrit litera- 
ture to prove that the PunjJab=Pajficanada, ‘‘the land of the Five 
Rivers’’ (one of the five being the Beas), was in ancient times 
called the Vahika country, and there is absolutely no doubt that 
the reading Valhikan in the passage quoted from the Rdmdyana is 
a mistake for Vahikan. A flood of light on the ancient Vahika 
country and its people is thrown by several chapters of the Karna- 
parvan of the Mahabharata. We have there (Ch. 44) the following 
verses regarding the geography of this country :— 


पञ्चानां सिन्धुषष्ठाणां नदीनां येऽन्तरा स्थिताः | 

तान्धर्मबाद्यानशुचीन्वाहीकानपि asta ॥ 7 
x नै * 

साकरु नाम नगरमापिगा नाम fae | 

जार्तिका नम वाष्ीकास्तेषां वृत्त सुनिष्दितिम्‌ ॥ 10 
1 नै नैः 

पञ्चनद्यो वहन्त्येता यत्र पीलुवनान्युत | 

maga विपाशा च तृतीयैरावती तथा ॥ 31 

“ श्वन्द्र भागा वितस्ता च सिन्धुषष्ठा बहिर्भिरेः | 

NET नाम ते देशना नष्टध्मां न तान््रजेत्‌ ॥ 32 
ग * 5 

पञ्चनद्यो वहन्स्येता aa निःसृत्य पवंतात्‌ | 

आरा नाम वाहीका नतेष्वार्य्यो we वसेत्‌ ॥ 40 


The above verses and several others from the Karnaparvan 
(Chs. 44-45) prove that the kingdom or the people over which Salya 
ruled was generally referred to as Paficanadaor Vahika and 
specifically as Madraka, Jarttika and Aratta. In other words, the 
Madrakas, Jarttikas and the Arattas were generally designated 
Paficanada and Vahika. ‘There is however one verse which suggests 
that Vahika was orginally the name of a country or people on the 
Beas (1788). 
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वहिश्च नाम हीकश्च faararat विश्शाचको | 
तयोरपत्यं वाहीका नेषा afe: प्रजापतेः ॥ 
Mahabharata, Karnaparvan, Ch. 44. v. 10. 


‘‘In the Vipasa, there were two 1586485 named Vahi and Hika; 
their descendants are called the Vahikas who are not the creation 
of Prajapati.’’ 


The geography of this well-known Vahika country has been 
discussed by anumber of scholars. Reference may be made to 
CUNNINGHAM’S Geography of Ancient India, Calcutta, 1924, pp. 247, 
686-87, and ¢. 9, AGRAwALA’s ‘‘Patafijali and the Vahika-gramas’’ in 
Indian Culture, October, 1939, p. 129 ff. In view of the numerous 
evidences regarding the existence of a Vahika country near the 
Vipasa, no Valhika (which is no doubt a mistake for Vahika) country 
can be located in the same region on the strength of a solitary 
passage of the: Rémdyana. 


If the Vahikas were originally a people living on the Beas, we 
have to explain how the sense of the word V dhika expanded so as to 
indicate all the tribes living in the Paficanada ‘(i.e., Punjab). It is 
interesting in this connection to note that the Mahdbhaérata some- 
times uses the terms Vahika, Madra, Jartika, Aratta and Paficanada 
synonymously. It therefore appears that the lands of the tribes 
which lived close to one another in the Punjab became in course of 
time moulded into a big kingdom under the powerful kings of 
Sakala (Sialkot). As Vahika was (Mbh., VII, 44, 6) beyond the 
Kuruksetra and therefore was outside the boundary of the Brahmi- 
vartta, its analogical connection with the word bahis may have been 
another cause of the expansion of its geographical sense. 


Epic Studies* 
By 
V. 9. SUKTHANKAR, Poona 


VIII. The Rama Episode (Ramopakhyana) and the Ramayana 


SLUSZKIEWICz'’S elaborate dissertation’ on the recensions of 
the Ramayana has revived the interest in the question of the 
relationship between the Ramayana and the Rama _ Episode 
of the Mahabharata, a question which appears to have been 
first mooted by WEBER.? WEBER had contented himself 
with formulating the four logical alternatives: (1) the Radmopa- 
khyana is the source of the Ramayana; (2) the Ramopakhyana 
constitutes an epitome of the Ramayana, but of a Ramayana more 
primitive than the epic in its present form; (3) the Ramopakhyana 
represents an epitome of the Ramayana, but an epitome modified 
somewhat by the compiler of the Episode himself; and lastly ; 
(4) the two poems are derived independently from a lost common 
source, The alternatives worked out by WEBER may be admitted ; 
but then logical possibilities, unfortunately, do not carry us very 
far in historical investigations. 


Jacost, who has dealt with the question at great length in Das 
Rémdyana, Geschichte und Inhalt (Bonn 1893), held firmly to the 
opinion that the Ramopakhyana was based on the Ramayana, on 
our Ramayana, on the Rama Epic as we have it,—the episode form- 
ing a rather careless abridgment of Valmiki’s epic (op. cit. p. 70). 
In discussing the question he has drawn attention to certain 
passages in the Ramopakhyana which presuppose a knowledge of 
the Ramayana, and which would be indeed unintelligible if the 
reader did not know certain facts and circumstances which were 
detailed in the Epic but omitted in the Episode. This argument 


reat 





“ For the first instalment of the series, cf. JBBRAS. (NS.) 4. 157. ff.; the 
following six have appeared in the Annals of the Bhandarkar Oriental Research 
Institute, Vol. 11, pp. 165-191, 259-283 ; Vol. 16, pp. 90-113 ; Vol. 17, pp. 185-202 ; 
Vol. 18, pp. 1-76; Vol. 19, pp. 201-262. 

1, Eugeniusz SLUSZKIEWICZ, Prayesynki do badan' nad daiejami Redakcyj 
Ramayany (Contributions a l'histoire des recensions du Ramayana) = Polska Akademia 
Umiejetnosci Prace Komisji Orientalistycznej Nr. 30 (Krakéw 1938), pp. 1-86. 

2, ‘‘Ueber das Ramayana’, Abhandlungen der Berliner Akad. der Wiss., Phil- 
hist. Klasse, 1870, 1-88 (see especially, ए. 36f). Referred to by Jacost, Das 
Ramdyana, Geschichte und Inhalt, p. 71 f£.—Cf, also E. W. Horxins, The Great 
Epic of India (New Haven, Yale University Press, 19209), pp. 58 ff, 
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seems to be not quite as sound as it appears at first sight ; because, 
for the allusions in question, the compiler of the Episode might 
have been indebted to any other source or sources which likewise 
contained those explanatory allusions which happen to be omitted 
in the Episode. The allusions do not point unequivocally to any 
one single definite source. 
But Jacosi did not of course base his case on this fact alone. 
He strengthened it from another side. He pointed out (op. cit. 
pp. 72 ff.) about a dozen passages which the Episode had in 
common with the Epic. These parallelisms carry naturally far 
greater weight than the allusions mentioned above. Exact verbal 
agreement between the works of two poets, even though they may 
be working on the same theme, are always suspicious. ‘The human 
mind is not easily duplicated. Similar zdeas may arise inde- 
pendently : but the words in which they become clothed are still 
something personal and characteristic, varying with each individual. 
JAcosi attached special importance to one particular stanza in 
the Episode,—a veritable doggerel which, (according to JACOB!) 
was evidently a copy of the perfect Ramayana stanza—once heard 
never forgotten :° 
सागरं चाम्बरप्रख्यभम्बरं सागरोपमम्‌ | 
रामरावणयो्यदधः रामरावणयोरिव ॥ 
The Mbh. caricature of this stanza, according to JACOBI, was: 
दशकन्धरराजसून्वोस्तथा TATA | 
अरब्धोपममन्यन्र तयोरेव तथा मवत्‌ ॥ 


JACOBI was of opinion that this stanza of inferior form proves 
borrowing because it is inferior. This unquestionably proved 
also, JACOBI argued, that the Episode is merely an epitome of our 
Ramayana. The argument is again not quite conclusive, and the 
point has been contended by Hopkins. ‘“‘A great poet,’’ says 
HOPKINS, “‘is more apt to take a weak verse and make it strong than 
is a copyist to ruin a verse already excellent’’ (Great Epic, p. 63). 
Whatever the merits of this latter contention, JAcoslI’s conclusion 
appears to be correct in the main, though his argument 18 certainly 
fallacious. JACOBI should have stopped short with the stanza. The 
Mahabhirata stanza appears to be—and very probably is— a weak 


भ~ = 
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3. Op. cit. p. 74; ("50116 aber noch Jemand davon Zweifeln, so verweisen 
wir auf den schon oben p. 14 citierten Vers: sagaram ca ’mbaraprakhyam .. . 
Dieser wirklich grossartige Vers, der einmal gehért nicht wieder vergessen wird, 
wird in MBh folgendermassen wiedergegeben: Daésgakandhara-rajasinvos =, = . 
Nach Inhalt und Form eine klagliche Umschrejbung, die sich auf den ersten Blick 
als Nachahmung verrit.’’ 
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imitation of the Ramayana stanza. The fallacy lies in the extension 
that the Ramopakhy4na is therefore a weak imitation of the Rami- 
yana. The relation between the two stanzas does not necessarily 
prove anything about the relationship between the Ramayana and 
the Ramopakhy4na as wholes. 

WINTERNITZ* has already warned us that each stanza of the Mbh. 
must be judged on its own merits,—it may be added, when we want 
to use the stanza for historical and comparative purposes. We could 
not find a better example of this dictum than the stanza on which 
Jacosi has relied for establishing the posteriority of the Ramo- 
pakhyana. The stanza has an intricate history. Though found in 
all our old printed editions, the MS. support for it is surprisingly 
meagre. Of the two lines comprising the stanza, the second was 
found only in Bengali MSS. in addition to some stray Nagari MSS.; 
but the first line is itself known in two variant versions! The form 
known to and cited by JAcoBI, namely, 

दक्षकन्धरराजसृन्वास्तथ। युद्धमभून्महत्‌ | 
alternates with another : 

ततः NAGA युद्धं रामरावणयोमंहत्‌ |, 
which appears to be an attempt at remedying the awkwardness of 
the former, which was the subject of Jacosi’s strictures.’ Both 
lines are however completely missing in Kasmiri and Southern MSS. 
(besides many old Ndégari MSS.°)! This fact leaves no room now for 
doubting that the stanza in question is but a very late addition to 
the Great Epic. It can therefore naturally prove nothing whatso- 
ever about the age or the character of the original Episode to which 
it has been secondarily appended by a recent interpolator. All 
disquisitions based on this stanza from the Ramopakhydna have 
conséquently become futile. We must look for other criteria. 

This only shows how very precarious are the conclusions that 
are based on the Vulgate text of the Mbh. And itis very remark- 
able that many of those very passages that have been used in the 
past for literary-historical purposes have turned out to be unhappily 
but also unquestionably spurious." 





4. History of Indian Literature (Calcutta 1927), p. 469: ‘“‘the date of each 
section, nay sometimes of each single verse, must be determined separately, ...’’ 


5. Op. cit. p. 74. Cf. footnote on p. 473 above. 

6. For instance, in the fragmentary Devanagari MS. of the Aranyakaparvan 
belonging to the Bombay Branch of the Royal Asiatic Society, Bhau Daiji 
Collection, No. 245. 

7. Tcannot give a better instance than that of a passage which was cited by 
प्र. OLDENBERG to illustrate hie Akhydna theory. It is well known that OLDENBERG 
always maintained that the oldest form of epic poetry in India was a mixture of 
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However the fact that one particular stanza cited by JAcosi has 
turned out to be unauthentic does not affect his general conclusion 
about the relationship between the Ramopakhyana and the Rami- 
yana which, in my opinion, is quite well-founded and can be 
supported on other grounds. 


As far as I can judge, the minute differences in the details of 
the story, which have been pointed out and exaggerated by some 
Critics of JAcoBI’s theory, tell us nothing whatsoever about the 
matter which is the subject of discussion. ‘The verbal agreements 
have, on the other hand, an unusually great probative force. To 
strengthen the case of JAcoBI, we need therefore a large number of 
agreements. J had this fact in mind when I was studying the 
Ramopakhyana for my edition of Vanaparvan or—to give it its 
correct name—Aranyakaparvan. 


{46087 had found just twelve concordances. They are 
obviously too few. But their actual number should be very much 
greater, even if we exclude the epic zterata and standing phrases, 
which are the common heritage of the epic bards and which have 
been listed separately by HOPKINS in an Appendix to his Great 
Epic. It would be premature, it seems to me, to discuss the 
question which of the existing versions of the Ramayana our Episode 
stands closest to. That question can be taken up only when we have 
a really critical edition of the Ramayana, which is promised by my 
friend and colleague Professor RaGHu VirA of Lahore from his 
International Academy of Indian Culture. In the meantime, I shall 
just register the concordances which I have been able to find, 
irrespective of the versions of the Ramayana to which they may 
belong.’ A scholar who knows his Ramayana better than I do 
would naturally be able to handle the question with more com- 





prose and verse, the speeches being in verses, while the events were narrated in 
prose, In this connection he drew attention to the story of Sibi in the Vanaparvan 
(adhy. 199 of the Bombay ed.). This adhyaya which OLDENBERG (Das Maha- 
bharata, p. 23) regarded as a survival from the oldest form of our great epic can 
now on manuscript authority be proved to be one of the latest interpolations in 
the epic. We are not concerned with the date of this passage. The passage may 
be of hoary antiquity—though I doubt it personally—, but it certainly never 
formed a part of the oldest strata of the Mahabharata : that much we can now say 
with confidence. One sees how even a scholar like OLDENBERG can make abysmal 
blunders in the estimation of the age and character of passages of the Maha- 
bhirata. 

8. I must acknowledge here the help I have received from Mr. M. V. 
VAIDYA, M.A., and Pandit KRISHNAMURTI SASTRI, two of my assistants in the 
Bhandarkar Oriental Research Institute, in tracing out and identifying the parallel 
passages listed below. 
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petence and find more concordances. But in the absence of such 
an exhaustive study by a savant who has mastered both the poems, 
the following table which I have prepared may be found useful. 
I have consulted only the Bombay edition (published in 1888 by the 
Nirnaya Sagar Press) and Gorresio’s edition (1843-1867). Of the 
latter edition, moreover, the last volume (Uttarakanda) was not 
available to me and therefore could not be utilized. 


Concordance of Parallel Passages in the Mbh. (Ramopakhyana) 
and the Ramayana’ 


Mbh. Aranyakaparvan Ramayana, Bombay Ed. (=B.) 
( Ramopakhydna ), Crit Ed. (G.=Gorresi0’s Ed.) 
( 8. = Bombay Ed. ) 
(1) 258. 24 B. 1. 1. 536 
(ए. 274. 24) (G. 1. 1.584) 
Real WH जटायुषम्‌ गृध्र Cal जटायुषम्‌ 
(G, like Mbh., दत्वा ग्रं जर.) 
(2) 258. 46 ए. 3. 34. 26 
(8. 274. 42) (G. 3. 38. 29) 
fede: किंपराक्रमः किंरूपः किंपराक्रमः 


(G, like Mbh., feata: f°.) 


B. 5. 42. 345: 43. 96; 
6. 41.775; etc. 


(3) 258. 54 (G. 5. 38. 314; 6. 16. 
(B. 274. 54) 799; etc., etc.) 
रामस्याङ्धिष्टकमणः रामस्याद्धिष्टकमंणः 
(4) 258. 9d ए. 3. 50. 260 
(B. 274. 94) (©. 4. 49. 242) 
रामस्य महिषीं प्रियाम्‌ रामस्य महिषीं प्रियाम्‌ 
(5) 259. 13a B. 1. 18. 25८4 
(8. 275. 13५४) 
aa वेदविदः aq: सर्वे वेदविदः शूराः 
सर्वे सुचरितव्रताः | सर्वे लोकहिते रताः । 


9, Stanzas identified by Jaconr have been marked in the list with (वु ; thus 
[J]. A few of the other passages have been noted by SLuszkiFWicz also, and 
have been marked with ‘‘'S’”’ in the list. SLuszKIEWICz’s arrangement seemed to 
me rather complicated and confusing. From his various lists it is difficult to 
estimate the actual range and extent of the similarities. 
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(6) 259. 30 
(B. 275. 30) 
परमापद्रतस्यापि 
नाधर्मे मे मतिर्भवेत्‌ | 
अशिक्षितं च भगवन्‌ 


बह्माखं प्रतिभातु मे ॥ [J] 


(7) 259. 31 
(B. 275. 31) 
यस्मादाक्षसयोनौ ते 
जातस्यामिन्रकशन | 
नाधर्मे रमते बुद्धि- 
wae ददामि ते ॥ [JS] 
(8 धीयते for रमते and ददानि 
for ददामि.) 
(8) 259. 3640 
(B. 275. 3625) 
विभीषणस्तु qatar 
सतां धममनुस्मरन्‌ । 
(B मागीमनु° for TAR.) 
9) 260. 74 
(B. 276. 74) 
कामरूपबलखान्वितान्‌ 


(10) 261. 6 
(8. 277. 69) 
रमयामास हि प्रजाः [ऽ] 


(11) 261. 9 
(8. 277. 96) 
मत्मातङ्गगामिनम्‌ 


(12) 261. 15८ 
(ए. 277. 15) 
संभाराः संजियन्तां मे 


(13) 261. 174 
(B. 277. 17८4} 
आशीविषस्त्वां सक्ुद- 
अण्डो aafa gaa | [5] 
(B दशतु for दशति.) 


B. 7. 10. 30¢d-31ab 
(G. 7. 10. 30) 
परमपद्रतस्यापि 
धर्मे मम मतिर्भवेत्‌ | 
अशिक्षितं च aware 
अगवन्प्रतिभत मे ॥ 
(G, like Mbh., transp. A@Te# and 
भगवन्‌.) 
B. 7. 10. 34८4. 35 
(G. 7. 10. 34) 
यस्माद्राक्षसयोनौ ते 
जातस्यामिश्रनाङ्न | 
नाधर्मे जायते afz- 
wares ददामि ते ॥ 
(G, like Mbh., CHAT for CATA, 
and वतते for जायते.) 
ए. 7. 10. € 


विभीषणस्तु धर्मास्मा 
faeq धर्मपरः शुचिः | 


G. 1. 20. 148 
कामरूपा aorfeqar: 


G. 1. 19. 286 


रञ्यासास हि प्रजाः 


B. 2. 3. 285 
(G. 2. 2. 134) 
मत्तमातङ्गगामिनम्‌ 


B. 1. 8. 14¢ [cf. 1. 8. 11; 12.3¢] 
(G. 1. 11. 154) 
सभाराः संजियन्तांचे 
(G च {णमे.) 


G. 2.7. 342 
आशीविषस्स्वां दशतु 
ae मन्दितिमानिनि। 
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261. 18 ab 
(B. 277. 18) 
सुभगा ag steear 


यस्याः पु्रोऽभिचेक्ष्यते । 


(14) 


261, 22८4 
(B. 277. 224) 
अवध्यो वध्यतां कोऽद्य 
वध्यः कोऽद्य विसुच्यताम्‌ । [JS] 


(15) 


(16) 1245* (line 1) 
(8. 277. 244} 
एृथिभ्यां राजराजोऽस्मि [5] 


(17) 261. 2542 


(8. 277. 2625) 
aifayafas यत्ते 


रामा्थमुपकल्ितम्‌। [5] 


(18) 261. 254 
(B, 277. 274) 
वन गच्छतु राघवः 

(19) 261. 3347 


(B. 277. 342d) 
अयशः पातयित्वामे 
afi ष्व seca) [5] 

261. 394 


(©. 277. 404) 
कारभङ्गाश्रस प्रति 


261. 40८ 
(2. 277. 41) 
vat गोदावरीं रम्याम्‌ 
261. 422 
(8. 277. 43८4} 
चचतुदेश सहस्राणि 
जघान भुवि रक्षसाम्‌ | 
(B राक्षसान्‌ for रक्ष). 


(20) 


(21) 


(22) 


V. 8. SUKTHANKAR 


2.९2. 8. 9ab 
(G. 2. 7. 4००) 
सुभगा feo कौसल्या 
यस्याः पुच्रोऽभिचेक्ष्यते | 
(© कौशल्यां सुभगां मन्ये and 
“षिच्यते for ° Waa.) 
2. 2. 10. 3342 
(G. 2. 9. 11 ^) 
अवध्यो वध्यतांकोवा 
वध्यः को वा विसुच्यताम्‌ | 
(© अबध्यो बध्यतां कोऽद्य and बध्यः 
for वध्यः.) 


G. 2. 9. 13८ 
फथिव्यां राजराजोऽस्मि 


G. 2. 12. 3५८ 
आभिषेचनिकं दव्य 
रामाथसुपकल्पितं | 


ए. 5. 33. 214 
(G. 5. 31. 154) 
वन गच्छतु राघवः 


G. 2. 76. 764 
मम arcaazan aft 
पातितं टल्ुल्धया ear | 


ए. 3. 5. 204 
| (G. 3. 9. 154) 
| शरभङ्गाश्रमं प्रति 


2. 3. 64, 34 
(G. 3. 68. 30¢) 
नदीं गोदावरीं wat 
ए. 5. 37. 162 
(G. 5. 35. 1742} 
चतुदश सहस्राणि 
राक्षसानां जघान यः| 
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(23) 262. 35 
( B. 278. 3०) 


afwen पुरे तव [JS] 
(24) 262. 12¢ 
(B. 278. 132) 
अपक्रान्ते च PHY 


(25) 262. 22८4 
(8. 278. 234४) 
हा सीते लक्ष्मणेध्येवं 
चुक्रोशातैस्वरेण ह । [JS] 


(26) 262. 27° ` 
(ए. 278. 289) 
fasta वा हुताशनम्‌ 
(27) 262. 30¢ 
(B. 278. 322) 
जभभ्यो मधष्यख्पेण [JS] 


(28) 262. 33० 
(8. 278. 35 ¢d) 


मम लङ्का att ara 


रम्या पारे महोदधेः | [J] 


(29) 263. 8a 
(B. 279. 9ab) 
सा ददुशं गिरिप्रस्थे 
पञ्च वानरपुगवान्‌.। 


(30) 263. 114 
(8. 279. 145) 
वने राक्षसषेविते 

(31) 263. 225 
(९. 279. 255) 


व्यपविद्धब्सीषटम्‌ 
(8 ° मठम्‌.) 


B. 3. 35. 41 ab 


कच्िते कुशलं राजस्कंङ्कायां राक्षचेश्वर | 


B. 3. 40. 204, 224 
(G. 3. 44. 184) 
अपक्रान्ते च BLY 


B. 3. 44. 244 
(G. 3. 50. 22 «4 
er सीते agiea 
AIHA तु महास्वनम्‌ | 
(G हा लक्ष्मणेति चकोश त्रायस्वेति मदावने।) 


G. 3. 51. 416 
प्रवि्ोयं sara 


2. 3. 46. 9८ 
(G. 3. 52. 14५) 
अभव्यो मव्यरूपेण 
(G “रूपां तां for रूपेण.) 

B. 3. 47. 29०2 ; 48. 10 = 
(G. 3. 53. 35५ ; 54. 144९} 
लङ्का नाम समुदस्य 
(B and G both second time 
मम पारे समुद्रस्य.) 


मध्ये मम महापुरी | 
(ए second time लङ्का नाम पुरी शुभाः; 
G second time ल्भा नाम महापुरी.) 
B. 3. 54. led 
(G. 3. 60. 5५4) 
aan गिरिशृङ्गस्थान्‌ 
पञ्च वानरपुगवान्‌ | 
ए. 3. 57. 169 
(G. 3. 64. 184; 66. 24) 
वने राक्षससेविते 


ए. 3. 60. 78 
विश्रविद्धन्गसीकटम्‌ 


480 


(32) 263. 39a 
(B. 279. 432) 
रावणेन हृता सीता 


(33) 263. 40 
(B. 279. 445) 
हसकारण्डवायुता 


(34) 263. 4146 
(B. 279. 4525) 
संवसत्यत्र सुप्रीव- 


श्रतुर्भिः सचिवैः सह । [J] 
(8 वसते AA for सेवसत्यन्न.) 


(35) 264. 24 
(B. 280. 24) 
जगाम मनसा fara 


(36) 264. 2342 
(B. 280. 2345) 


V. S. SUKTHANKAR 


ए. 3. 71. 21¢ 
(G. 3. 75. 372) 
रावणेन हता भाया 


(©, like Mbh., सीता for भाय.) 


G. 3. 79. 404 
हंसकारण्डवायुतां 


B. 3. 72. 124 
(G. 3. 76. 36५4) 
निवसत्यात्मवान्वीर- 


श्चतुर्भिः सह वानरैः | 


(© तस्मिन्वसति सुभ्रावश्वतुीभ 


सचिवैः सह ।) 
B. 4. 30.64 
(G. 4. 29. 54) 
जगाम मनसा fray 


2. 4. 50. 646 
(G. 4. 50. 625) 
मैन्दश्च द्विविदश्चैव 


हनूमांश्वानिरस्मजः | हनूमाञ्जाम्बवानपि | 
(ए द्िविदश्वापि,) (G द्विविधश्चव, and जाम्बवान्नलः.) 
(37) 264. 274 
(8. 280. 272) G. 4. 15. 214 
का त्वरा मरणे पुनः [9] का त्वरा मरणे पुनः 
' (38) 264. 324 8. 6. 90. 374 
(8. 280. 320) (G. 6. 70. 114) 
पुष्पिताविव किंड्युकौ पुष्पिताविव feaat 
(39) 264, 3440 8. 4. 12. 41 
(B. 280. 34८४) (G. 4. 12. 4742) 
स माल्या तदा कीरः स तथा शुद्युभे श्रीमान्‌ 
कण्ठसक्तया | लतया कण्ठसक्तया | 


(©, like Mbh., वरिः for श्रीमान्‌, 
and माल्या for कतया.) 


(40) 264. 370 ए. 4. 48. 204 
(B. 280. 372) (G. 4. 48. 229) 


वकत्राच्छोणितसुद्रमन्‌ वक्त्राच्छोणितमुद्रमन्‌ 
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(© °aixz4.) 
(41) 264. 422 
(B. 280. 424) G. 5. 18. 218 
तापसीवेषधारिणी तषसीवेशघारिणीं 
(42) 264. 554 B. 5. 37.1246 
(B. 280. 5625) (G. 5. 35. 13०४) 
अविन्ध्यो नाम मेधावी अविन्ध्यो-नाम मेधावी 
बृद्धो राक्षसपुंगवः | [5] विद्वाश्नक्षिसपुंगवः | 
(G तेजस्वी for मेधावी) 
(43) 264. 64¢-65¢, 654 ए. 5. 27. 21५, 33a 
(8. 280. 65¢-662, 662) (G. 5.27. 16, 222) 
असकृस्खरयुक्ते तु रथेन खरयुक्तेन 
रथे नृष्यन्निव स्थितः। 
कुर्भकणा दुयश्चम ररमाद्यानुरेपनः | 
रक्माद्यानुरेषनाः [8] कुम्भकर्णाद्यश्रेमे 
(44) 264. 66¢4 
(B. 280. 67¢4) G. 5. 27. 23ap 
श्चेतपवंतमारूढ श्वेतपर्वतमारूढ 
एक एव विभीषणः । [5] एक एव विभीषणः | 
(45) 265. 4०-50 B. 5. 22. 29 
(8. 281. 44-54) (G. 5. 20. 2464) 
वसन्त इव मूर्तिमान्‌ स कस्यदृश्चप्रतिमो 
सख कल्पव्रक्षसदशो वसन्त हव मूर्तिमान्‌ | 
यलादपि विभूषितः। 
स्मशानचेस्यदूमव - | स्मह्ानचेष्यप्रतिमो 
दूषितोऽपि मयंकरः ॥ [5] भूषितोऽपि भयकरः ॥ 
(G which has only the latter 
half, °44@ for प्रतिमो, like Mbh.) 
(46) 265. 8ab ए. 5. 24. 2140 
(2. 281. 845) (G. 5. 25. 20¢d) 
सीते qataaaraa- सीते qarataraz- 
कृतो WATAVE: | wad: Ge: safira: | 
(G भृलेह निदनं for the 
posterior half.) 


K.V. 31 10 
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265. 17८4 
(8. 281. 1742, 
तृणमन्तरतः करवा 
agare निक्षा्रम्‌ । [JS] 


(47) 


(48) 265. 214 
(B. 281. 21¢) 


न खंोपयिकी भार्यां 


266. 1 
(8. 282. 1¢) 
वसम्माल्यवतः TW 


266. 49¢ 
(®. 282. 514) 
निदग्धपक्षः पतितो [ऽ] 


(49) 


(50) 


266. 58०९ | 
(8. 282. 6026) 
TA सोता War Cer 


रावणाग्तःपुरे सती। 


(51) 


266. 64 
(8. 282. 702) 
क्षिक्षाभिषौकां काकत्य (S] 
(B काकाय far काकस्य) 


(53) 266. 670 
(8. 282. 709) 
fange महागिरौ 


267, 240 
(ए. 283. 2a¢) 
ga: को रिसहसेण 
बानराणां तरस्विनाम्‌ | 


(52) 


(54) 
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B. 3. 56. [न्व : ॐ 21. 306 
(G. 3. 62. 164) 
तृणमन्तरतः FAT 
रावणं प्रत्यमाषत | 

(8 second time शुचिस्मिता, 

G वाक्यमब्रवीत्‌ for प्रत्य) 


B. 5. 21. 6 
(G. 5. 23. 42) 
नाहमौपयथिकी भार्या 


B. 4. 28. 1८ 
(G. 4. 27. 1¢) 
वसन्माल्यवतः FB 


ए. 4. 58. 74 
(G. 4. 58. 8e) 
निदंग्धपन्रः पतितो 
(G, like Mbh., पक्षः for पत्रः) 


B. 5. 65. 1164 
(G. 5. 66. 1024) 
aa सीता sat cer 
रावणान्तःपुरे adi | 


B. 5. 40. 4८ 
(G. 5. 37. 46) 
क्षिप्ताभिषीकां काकस्य 


G. 1. 4. 356 
चिश्रष्टे महागिरौ 


ए. 4. 39. 19८4; 40. 18५८ 
(G. 4. 39. 2744; 40. 17८4} 
ga: कोटिसहस्रेण 
वानराणमश्दयत | 
(B second time दातसदस्रेण for 
काटि०, and तरस्विनाम्‌ for अदश्यत. G, 
first time कोरी, and गोलाङ्गृर्‌ 
for वानराणाम्‌; G second time 
कोटी and like Mbh. तरस्विनाम्‌ 
for AE.) 
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(55) 267. 464 
(8. 283. 4 ¢d) 


गोकङ्गुरो महाराज 


गवाक्षो मीमदशशंनः। 


(56) 267. 44८ 
(8. 283. 44८4} 
दशयोजनविस्तार- 
सायत शतयोजनम्‌ । [5] 


(57) 267. 464 
(B. 283. 469) 
चतुर्भिः सचिवैः सह [5] 


(58) 267. 492 
(B. 283. 490) 
[अ ]भ्यषिञ्चदिभीषणम्‌ 


(59) 267. 525 
(B. 283. 52) 
Wea 
(B मन्त्रिणो for राक्षसौ.) 
(60) 268. 10" 
(B 02) 
आह eat राधवो राजन्‌ 
(61) 268. 1 
(B. 284. 11.) 
अकरतात्मानमाखाद्य 
राजानमनये रतम्‌ | 
चिनङ्यन्स्यनया विष्टा 
देशाश्च नगराणि च ॥ 


ए. 4. 39. 1947 : 6. 42. 28ab 
(©. 4. 39. 27० : 6. 17.2026) 
गोलाङ्गुरूमहाराजो 


गवाक्षो मीमविक्रमः | 
(8 second time गोलाङ्ुलो महाकायो 


गवाक्षो भीमदशनः . G first time 
BTSs , and नाम नामतः for ata’; 


Gs econ ५ time गोलाङ्लो महाराजो 


गू 
गवाक्षो भीमदर्शनः.) | 
B. 6. 22. 7247 
(G. 5. 95, 1246) 
दुकयोजनविस्ती्ण 
कातयोजनमायतम्‌ | 
(G, like Mbb., आयतं शतयोजनं 
for शत.) 
B. 6. 16. 174; 17. 76 
(G. 5. 88. 144; 89. 3¢) 
चतुभिः ae राक्षसैः 
(G first time सचिवे : सह [like 
Mbh.], and second time सचिवे; 
ATS for सह रा०.) 
ए. 6. 19. 264 


(G. 5. 92. 34) 
safety fiw 


B. 6. 25. 95, 266 
(G. 6 124, 364) 
राक्षसौ छ्युकसारणौ 


B. 6. 41, 784 
(G. 6. 16. 802) 
आह cat WATT रामः 
B. 5. 21. 11 
(G. 5. 23.9) 
MHALATAATATT 
राजानमनये रतम्‌ । 
सणख्डधानि विनङह्यन्ति 
राष्टराणि नगराणि ॥ 
(© भतौरम्‌ for राजानम्‌ ; and सुसमृद्धा 
विनङ्क्ष्यति देशाश्च नग. ) 
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(62) 268. 152 
(B. 284. 152) 
हन्तास्मि tat erarrey 
(8 aarareaz ) 


(63) 268. 1644 
(B. 284. 164) 
अराक्षसमिमं लोकं 


कतास्मि निषितैः शरैः । [JS] 


(64) 268, 174 
(B. 284. 172) 
रणः Mesa: 


(65) 268. 182 
(B. 284. 18°) 
MAT रजनीष्वराः 


(66) 268. 36¢ 
(B. 284. 37¢) 
नखैदन्तैश्च धीराणां 


(67) 270. 13० 
(ए. 286. 134) 
सस्कन्धविरयपैदरमैः 


५ 


(68) 270. 144 
(B. 286. 144) 
हनूमान्मा SAINTS: 


(69) 270. 178 
(B. 286. 172) 
हतशेषा fararrazt: 


(70) 271. 48 
(B. 287. 54) 
भक्षयामास वानरान्‌ 


71) 271. 21 
(8. 287, 2348) 
ततः Gays युड- 
मभवलोमदषणम्‌ । []] 


V. 8, SUKTHANKAR 


B. 6. 41. 79a 
(G. 6. 16. 812) 
हन्तास्मि eat सहामाष्य 
(G अहं हन्ता सहा. ) 


B. 6. 41. 67 

(G. 6. 16. 682%) 

अश्षरासभिमं रोकं 

कर्तास्मि निशितैः शरैः | 
(G करोमि for कतांस्मि ) 


B. 6. 26. 66 
(G. 5. 47. 369) 
रावणः क्रोधमूर्छितः 


B. 6. 41. 844 
(G. 6. 16. 862) 
RATT THAT AT: 


G. 6. 65, 22¢ 
नस्दन्तेश्च कीराणां 


ए. 6. 52. 304 
(G. 6. 28. 324) 
सस्कन्धविरपैतमैः 


8. 6. 52. 305, 326 
(G. 6. 28. 326, 346) 
हन्‌मान्माडताष्मजः 


B. 6. 52. 374 
(G. 6. 28. 409) 
हतशेषा निज्ञाचराः 


B. 6. 67. 964 
(G. 6. 46. 794) 
भक्षयामास वानरान्‌ 


ए. 3. 25. 34८ 
(G. 3. 31. 444; 6. 18. 23०8) 
तद्वभूवायुतं युधं 
TAS रोमहर्षणम्‌ | 
(G first time लोम. G second time 
तत्रासीत्युमहद्युदधं तुमुल STA’). 
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(72) 272. 146 
(B. 288. 12) 
ततः PAT इतं संख्ये 
कुम्भकर्ण सहानुगम्‌ | 


(73) 272. 266 
(B. 288. 264) 


्रातरौ रामलक्ष्मणौ 


(74) 273. 56 
(B. 289. 55) 
wana विभीषणः 


(75) 273. 206 
(8. 289. 205) 
रावणिः क्रोधमूर्छितः 


(76) 273. 204 
(ए. 289. 202) 
कारानाश्ीविषोपमान्‌ 


(77) 274. 54 
(B. 290. 54) 
रावणो Waragaz: 
(B राक्षसाधिपः) 


(78) 274. 124 
(B. 290. 124) 
मातरिः शक्रसारथिः 


(79) 1298*, 1299* 
(B. 290. 19८-208) 
वुकाकन्धरराजसून्वो- 
स्तथा युद्धमभून्मष्टत्‌ | 
अरूञ्धोपमसमस्यत्र 
तयोरेव तथाभवत्‌ ॥ [J] 
(MSS. ४, 1. for the first line 
ततः प्रवदते युद्धं रामरावणयोमेहत्‌ । ) 


(80) 274. 214 
(8. 290. 235) 
शस्जाणि faferarf च 
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B. 6. 68. 6 
(G. 6. 47. 2 2b) 
grat विनिहतं संख्ये 
कुम्भकर्ण महाबलम्‌ | 
(© स श्रुत्वा नि° for wear विनि). 
B. 6. 44. 364; 45. 138; 46. 14 etc. 
(G. 6. 19. 545; 20. 13०; 21. 14, 
298 etc.) 
आ्रातसौ रामलक्ष्मणौ 


G. 6. 24. 424 
कृतकमां विभीषणः 


G. 6. 70. 196 
रावणिः क्रोधमूर्छितः 
B. 6. 88. 415 
(G. 6. 68. 54) 
शरानाशीविषोपमान्‌ 


8. 6. 95. 324; 97. 24; 100. 10; 
102. 24, 278; etc. (G. 6. 80. 109) 
रावणो राक्षसेश्वरः 
(8 राक्षसाधिपः in 97. 24 and ff.) 
B. 6. 112. 54 
(G. 6. 97. 65) 
मातलिः शक्रसारथिः 


B. 6. 107. 51८52 


सागरं चाम्बरप्रख्य- 
मम्बरं सागरोपमम्‌ | 
रामरावणयोयुंदधं 
रामरावणयोरिव ॥ 


2. 6. 103. 295 
(G. 6. 88. 355) 
दाल्ञाणि विविधानि च 
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(81) 275. 254 
(8. 291. 264) 
वानराणां महास्मनाम्‌ 


(82) 275. 33 
(8. 291. 34) 
यदि qaerararaa- 
ftaqararaft yaa । 
शतधास्य FOE 
gq: सोऽभवध्पुरा ॥ [5] 
(B मूध for देह.) 
(83) 275. 484 
(ए. 291. 509) 
यावद्‌ भूमिर्धरिष्यति 


(84) 275. 52%2 
(ए. 291. 53८4} 
पुष्पकेण विमानेन 
खेचरेण विराजता । [5] 


(85) 275. 65८ 
(2. 291. 66“) 
वसिष्ठो वामदेवश्च 


(86) 275. 69 ed 
„+ (8. 291. 70८4) 
SRA AAT AE 
जारूभ्यान्स निर्गखान्‌ | 


This cannot be considered as an exhaustive 1181. 0 


G. 1. 4. 725 


वानराणां महाष्ममां 
2. 7. 26. 55¢-566 


यवु शकामां कामातो 
धरयिष्यति योषितम्‌ | 
zat तु सप्तधा तस्य 

शलकरटीमविता तदा ॥ 


8. 6. 100. 564 
(G. 6. 81.224; 112. 1025) 
यावद्‌ भूमिधंरिष्यति 


B. 6. 122. 2640 
(G. 6. 107. 2525) 
खगतेन विमानेन 
हंसयुक्तेन भास्वता | 
(G खेचरेण विमानेन कामगेन विराजता.) 


B. 1. 7. 4 
(G. 1. 7. 1 : 2. 69. 24) 
वसिष्ठो वामदेवश्च 
(G वशिष्टौ) 
ए. 6. 128. 95५ 
(G. 6. 113. 1025) 
दशाश्वमेधानाजे 
सदश्वान्भूरिदक्षिणान्‌ | 
(G [like Mbb.] जादखथ्यान्‌ for 
सद्‌श्ान्‌,) 


In fact 1 


must frankly confess that my study of the Ramayana has been rather 


10. In the above list Nos. 5, 8, 23, 31, 79 and 82 were traceable to the Bombay 
ed. only ; Nos. 9, 10, 13, 16, 17, 19, 26, 33, 37, 41, 44, 53, 66, 74, 75 and 81 were 
traceable to GORRESIO’s edition only ; while the remaining 64 are common to the 
two editions of the Ramayana.—En passant I may add that even from these figures 
one can see that text of GORRESIO’s edition is nearer to the Critical Edition of the 
Rémopikhy4na than that of the Bombay Edition of the Ramayana, a conclusion 
which is confirmed by the numerous agreements in individual readings between 
GORRESIO and our text as against the tradition represented by the Bombay text, 
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perfunctory, and moreover it is difficult to identify passages in a 
work like the Ramayana in the absence of a verse-index. A closer 
study of the Epic and Episode, I am confident, would result in the 
tracing of many more parallelisms in diction and phraseology. I 
must here add that I have intentionally excluded such passages as 
show merely parallelisms in वद्य, and I have strictly confined 
myself to exact verbal similarities. The greater the number of such 
verbal similarities the weaker becomes the case for HopkINs. He, 
relying on the many minor differences in detail, argues that the fact 
that the subject-matter of the Epic and the Episode is treated 
differently in several particulars ‘“‘points to different workings- 
over of older matter rather than to copying or condensing”’ 
(HOPKINS, op. cit. p. 63). Hopkins loses sight of the fact that 
differences like those pointed out by him do not prove anything in 
such cases. Differences are natural and may be expected; nay, 
they could scarcely be avoided—as far as I can Judge—when one is 
condensing a work of about 25,000 stanzas. But agreements in the 
bulk can never be casual or accidental; they show invariably 
identity of source. And the source, as already pointed out by 
Jacos1,'! was not a manuscript of the Ramayana, but a memorized 
version of it, current in the time of the adapter and in his 
locality. Then, I expect, the compilers of such works could hardly 
avoid the influence from oral tradition which existed then. In this 
restricted sense we must understand the statement that the Ramo- 
pakhydna is an enitome of our Ramayana, a fact which we may 
regard as established on account of the numerous verbal agreements 
which have been shown to exist between the two poems.” 


11. Op. cit. p. 72. 

12. For my views onthe relationship between the Mahabharata and the 
Ramayana, see my paper entitled ‘‘ The Nala Episode and the Ramfayana’’ in 
A Volume of Eastern and Indian Studies in honour of F. W. Thomas, pp. 300 ff. 
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Abhinisthana or Abhinistana ? 
By 
Sotrya KANTA, Lahore 


The Paraskara-Grhyastitra (17. 2.) lays down in the name- 

bestowing ceremony :— 

^" pita nama karoti dvyaksaram caturaksaram va 

ghosavadady antarantastham dirghabhinisthanam 

krtam kuryan na taddhitam.’’ 
‘* dirghabhinisthanam’’ is explained by Karka as ‘‘ nisthénam 
samaptir ucyate sé dirgha kartavya’’ and by Jayarima as “* dirgham 
dvimatram abhinisthanam nistha samaptir yasya tat.’’ With this 
explanation agree the other three commentators i. e. Hasihasa, 
Gadadhara and Visgvanatha. 

The author of Samskara-Ganapati, while commenting on the 
above-quoted sitra (p. 554) says :- 

“‘dirgham ahrasvam gurv ity arthah\ abhinisthanam avasdnam 
samaptir yasya tad dirghabhinisthanam\ dirghabhinisthanam 
visargah\ yatha Devah\"’ 

He quotes thereupon the following karika :— 

tac ca ghosavadady antarantastham caturaksaram \ 
dvyaksaram kripratyaydantam visargantam ataddhitam \\ 

The point is clear. Allagree in the reading ‘‘abhinisthdna.’’ 
But, while the five commentators! on the Paraskara explain ‘‘dirghd- 
bhimisthana “‘by ‘‘dirghavadana’’ the author of Samskara-Ganapati 
explains it by ‘‘ Visarganta’’ and “‘ visarga’’ alone is mentioned in 
the karika quoted hy him. 

On this point the Karika agrees with :— 

(a) Agvalayana-Grhya (I. 13.5). 

^ ghosavadady antarantastham abhinisthanantam dvyaksaram”’ 
The siitra has dropped ‘‘dirgha’’ retaining only ‘‘abhinisthanantam’’ 
which is glossed by Gargya-Narayana as :— 

८ abhinisthano visarjaniyah\ sah ante yasya tat”’ 
Haradatta, another commentator on the same work, agrees with it 
and confirms it by quoting ‘‘ abhinisah stanah sabdasamjiiayam’’ 
(Panini 8.3.86). 


य्‌ यनन न 





1. It may be noted that none of the five commentators cites an example, 
while Samskara-Ganapati cites ‘‘Devah’’. 
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(8) Kausgitaki-Grhya :— 
‘* shosavadady antarantastham abhinisthanantam’’ 


- This is explained by Bhavatrata’ as :— 

‘‘abhinisthano visarjaniyah\ abhinisah stanah sabdasamjnayam’’ 1tiN\ 
It may be noted that, while the Paraskara-Grhya has ‘* dirghabhi- 
nisthana’’ (explained by the commentators as ^" dirghdntam’’ or 
(१ visargantam’’) the Asgvalayana and Kausgitaki-Grhyas have only 
०“ abhinisthanantam’’, and if ‘‘ abhinisthandntam’’ means ‘‘ visar- 
gantam’’, ‘‘ dirghabhinisthanam’’ should mean something more than 
that. 


Yet another reading is found in the following Grhya-siitras : — 


(a) Gobhila-Grhya (II. 8.14) :— 

^° ghosavadaddy antarantastham dirghabhinisthanantam krtam nama 

dadhyat’’ 

This is glossed by Bhatta-Narayana as :— 

°^ abhinisthanam visarjaniyam aksaram\ Réandyaniyanam® Rk- 

tantre—prasiddha visarjaniyasyabhinisthanakhya iti\ —_arthad 

dvayor asambhave vikalpah\ dirgham aksaram ante yasya tad 

dirghantam\ yathé Govindasarmda iti\ abhinisthanam visarjani- 

yam ante yasya tad abhinisthandntam । yathé Govindah 2 । ` ' 

‘“‘anye tv evam pathanti\ dirghabhinisthanam kriam nama 
dadhyad iti\ tesam. arthah\ dirghendksarendabhinitisthate parisama- 
pyate yan nama tad dirghabhinisthanam\ yatha Govindasarma iti । ' ' 

Bhatta-Narayana knows both the traditions. He explains both 
“‘dirghabhinisthanantam’’ as well as ‘“‘dirghabhintsthanam’’ the 
reading found in the Paraskara. But, while the commentators on 
Paraskara explain it as ‘‘visargdntam’’ and cite ‘‘Devah’’ as an 
instance, Bhatta-Narayana explains it as ‘‘dirghdntam’’ and quotes 
““GovindasSarma’’ as an example. The conflict between the two 
is Clear. 

(5) Hiranyakesi-Grhya (II. 4. 10):— 

‘‘ ghosavadady antarantastham dirghabhinisthanantam.’’ 

On this Matrdatta says:— 

‘‘abhinisthanantah pramddapatha ity eke\ visarjaniya ityarthah\ 

dirghas cabhintsthanas ca dirghadbhintsthanau tav ante yasya tat । 

yaugapad yenamnatatvad dirghantam visarjaniyantam vety arthah’’ 


2. Bhavatrata, based on a single manuscript will be shortly available. 

3. The available Rk—Tantra does not mention ‘‘abhinisthana’’ or—sgtina ; 
cp. my note on ‘‘Mixture of Pratigakhya A and B in the light of the Sima- 
Parisista in Woolner Commemoration Volume, p. 319. 
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(c) Apastamba-Grhya (VI. 15. 9) :— 

dir ghabhinista@nantam 

This is explained by Haradatta as :— 

“‘dirghat paro’ bhinistanah visarjaniyo’ nto yasya tat tathd | 

Godhih, Goptrih ity adi’’ .* 

Sudarganacarya, another commentator on the same _ work 
writes :— 

‘‘abhinisthana itt visargasya pirvacdryanam samjna \ 

uddharanani : Vardah, Girdah, Dravinodah, V arivodah iti’’ 

With this interpretation seems to agree the author of Gobhila- 

Grhya-Karma-prakasika (p. 226):— 

‘‘madhyaksaram yaralavanyatamam (read—antaram) visargo- 

ttaradirghantam nama kuryat’’ 

Both the Gobhila-Grhya and Apastamba-Grhya read ‘‘dirghd- 
bhinisthanadntam’’. But, while Bhatta-Narayana, the commentator 
on Gobhila explains it as ‘‘dirghantam’’ and ‘‘visargantam’’ citing 
‘‘Govindasarma’’ and “‘Govindah’’ as examples, Haradatta and 
Sudarganacarya, the commentators on Apaatamba mean ‘‘dirghat 
paro visarjaniyo yasya’’ and cite ‘“‘Godhih’’ and “‘Girdah’’ as 
examples. The conflict between the two is patent. 

The Varaha-Grhya (III. 7,), Bharadvaja-Grhya (I. 26) and 
Baudhayana-Grhya (II. 1. 25. 26) all have ‘‘dirghabhinisthanantam’’ 
or ‘‘—stdntam’’, but there being no comment available on them the 
issue remains obscure. 

Baffled by the diversity of views regarding the end of a name 
the compiler or compilers of the Manava-Grhya have dropped the 
expression altogether and while they prescribe that a name should 
begin with a sonant letter and should have in the middle a 
semi-vowel they are silent about its end, the siitra in question 
being:— 

‘““ghosavadady antarantastham dvyaksaram caturaksaram vda'’ 

(7.15.7) 

The same omission may be noted in Jatminiya-Grhya (I. 9). 

The Grhyasitra of Khadira (II. 3. 10) and Kauthumas* omit all 
references to the beginning, middle and end of a name, implying 
thereby a free choice in the matter 

The confusion of ^" abhinisthana’’ and ‘‘abhintstana’’ and the 
diversity of interpretations offered by the commentators on various 


ee ee ee ---- 
~ ~~~ ~ ene: 


4. (0, 9180 Garga :— 
8५४४ ghosavad aksaran yaralavan madhye punah 8धो 2४९८६ | 
ante dirghavisarjaniyasahitam nara prayatnat krtam || 
5. The edition, based on a single corrupt manuscript will be shortly 
available. 
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Grhyasiitras may be attributed to the confusion of s¢ and sth, so fre- 
quently met with both in the Sanskrit manuscripts as well as printed 
works. That the correct reading is ‘‘ abhintstana ’’ (and not—stha)- 
and this we should have in all the Grhyasitras—is insured by 
abhinisah stanah sabdasamjnayam’’ (Panini 8. 3. 86), which definitely 
prescribes ‘‘ abhinistdna’’ from stan as a name of a Varna; and the 
fact that it means visarjaniya and not a varna® in general (as 18 impli- 
ed by Vamana’‘ and others) is testified by abhinitsthano visarjaniyah 
(so all the mss. of Caturadhydyika I. 2.1) which clearly describes 
visarjaniya varna as abhinistana’’. 

General usage allows a name to have at its end either VisarJaniya 
(cp. Devah) or a long letter (cp. —Sarmda), and this lends support to 
the explanation ‘“‘dirghantam’’ or ‘‘Visarjaniydntam’’ offered for 
dirghabhinistanantam’’ by Bhatta-Narayana on Gobhila (II. 8. 14) 
and Matrdatta on Hiranyakesi-Grhya (Il. 4. 10) and it is just possible 
that the original reading of the Paraskara also was dirghdabhinistana- 
ntam’’, and not—sthdnam, where the word ‘‘abhinisthana’’ if correct 
is not quotable from Sanskrit literature in the sense of ^" end.’’ 

The confusion of -st- and -sth- is so strong that even under 
Panini (8. 3. 86), which unmistakably prescribes abhinistana: from 
V stan the manuscripts and some of the printed works also read-stha 
—besides—sta— ; and so sticking is the impression of-nisthana, due 
perhaps to ‘‘nisth@’, of Panini (I. 1. 26) that even in those cases 
where the commentators on Grhyasitras cite ‘‘abhinisah stanah 
Sabdasamjfidyadm (Panini VIII. 3.86) for explaining abhinistana, the 
scribes of the manuscripts and editors of the printed works unwit- 
ingly give —nisthana ; and this tendency has reached extremes int 
Caturadhyayika abhinistano visarjaniyah’’ (1.2.1) where almost all 
the manuscripts, which I consulted at Oxford (and also WHITNEY in 
his edition) read -nisthdna instead of the correct nistdna. 


Abhinisthana or 54144 is the type of perplexities with which the 
Grhyasiitras, the latest production of the Vedic period abound ; 
their solution requires years of discretion and mature judgment : it 
requires a comparative study to which only a few of the Vedic 
works have been subjected as yet. And although there is a great 
and pressing need of a new Sanskrit Thesaurus on the scale of the 
Oxford English Dictionary or the Thesaurus Lingue Latine, the 
time for its compilation has not, as yet, come. 


6. Cp. also Kramadisvara ‘‘abhinisah stano visarge’’ (Samdhi 273) with 
Goyicandra ‘‘visarge vacye iti Bhagavrttikrto matam | virarge varne ca vacye iti 
Vamanasya matam | abhinisthaéno varna iti Candramatam | tatha ca Maghah 
‘‘vacah spastanabhistanam idam adaya madhavah’’. 

7, Cp. Kasika on its ‘‘abhinistano varnah, abhinistano visarjaniyah.’’ 

8. The confusion of —st— and —sth— is not infrequent even in Asokan 
inscription ; cp. THOMAS, Festschrift Windisch, p. 363. 
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Some Observations on Kautilya’s 
Measures of Time 
By 
G. 0. Tamaskar, Jubbulpore 


All societies, primitive or civilized, require measures to guage 
time and space. The measures of space which obtain in various 
countries today, are different; so is the case with the measures of 
time. This much can however be said that there is more uniformity 
in the measures of time in the world than in the measures of space. 
And the reason is plain enough. People do not need measures of 
space as much as they need measures of time. ‘These days most of 
the societies have some uniform measures of time such as ‘week’, 
‘hour’, ‘minute’, ‘second’, ‘day’, etc. The meaning of a ‘year’ and 
a ‘month’ yaries in different countries. The Hindus generally 
observe a lunar month. Therefore, the number of days in a month 
varies and is not uniform in al] the months. The Hindus’ year also 
is lunar, but by the addition of a leap month from time to time, it 
is adjusted with the solar year. Even amongst the Hindus there is 
no perfect uniformity. In Bengal they observe the solar month 
and the solar year. Eventhe new year’s day is not the same 


SUMMER SOLSTiIC 3 


# (5६६१०. 134) # (SEER 135) 
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® Note—The reference to pages, are to those of Dr. Sham SwHastri’s trans- 
jation of Kautiliya Artha Shastra. 
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amongst the Hindus. Somewhere it coincides with the Ist of the 
bright fortnight of Caitra of each year, while in other parts or com- 
munities it occurs on the Ist of the bright fortnight of Karttika. The 
month begins somewhere with the day following the new-moon 
day, while in some parts it commences with the day following the 
full-moon day. In short, there is today a great variety in the 
measures of time in the different parts and communities of India. 

It will therefore not be uninteresting to see what measures of 
time obtained in the time of Kautilya, i. e. about 2250 years ago. 

Kuatilya says in the second book of his famous Arthasdstra :— 

Trutt, lava, nimesa, kastha, kala, naliké, muhirta, forenoon, 
afternoon, day, night, fortnight, month, season, solstice, ayana, 
Samvatsara and yuga are the measures of time. 

2 trutis make one lava 


2 lavas nimesa 
5 nimesas kastha 
30 kasthas kala 
40 kalas nalika (now generally called 
ghatika) 
2 11211245 muhirta 
15 muhirtas day or night 


Such a day and such a night happen in the months of Caitra and 
Asvayuj. Then after the period of six months it increases or 
diminishes by three muhirtas’. 

In ch. VI of Book II, Kautilya says:— 

‘‘The royal year, the dawn (Vyustas), the third and seventh 
paksas of (the seasons such as) the rainy season, the winter season, 
and the summer short’? of their days, the rest complete, and a 
separate intercalary month are (divisions of time).’’ 


1. Ch. XX, Book IT, 
2. Dr. SHAMSHASTRI interprets this, as shown below :— 


1. The bright fortnight of Sravana 15 days 
2, The dark ef 14 days 
3. The bright fortnight of Bhadrapada 14 days 
4. The dark 15 days 
5. The bright fortnight of Margasirsa 15 days 
6. The dark 1 14 days 
7. The bright Pusya 14 days 
8. The dark 15 days 
9, The bright fortnight of Jyestha 14 days 
10 11.0१4 15 days 
11, The bright............ (2 Asadha 14 days 
12. The dark ..0is0cdiccisseses 3 14 days 
174 days 
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For the sake of comparison, we shall cite the description of 
the measures as given in the Atharvajyotisa and as cited in Mr. 
Shankar Balkrishna Diksuit’s History of Indian Astronomy. He 
says that the measures of time, namely, muhirta, kala and kdasthd, 
obtain inthe Vedas also. The muhirta there has exactly the 
same measure as is mentioned by Kautilya, but the kdla and the 
kastha of the Vedas do not agree exactly with those of Kautilya. 
In the Rgveda-Fyotisa, the muhirta is mentioned as equal to two 
Nddtkds, but the other measures mentioned in that work do not 
obtain in Kautilya’s work. The names of measures of time in the 
Atharva Fyotisa agree with those of Kautilya, but their durations do 
not agree. In some cases the discrepancy is rather appreciably 
great. The measures of time as mentioned in the Atharva-fyotisa 
are these :- 

12 2112525 1 lava 

30 lavas 1 kala 

30 kdlas 1 truti 

30 trufis 1 muhirta 
30 muhirtas 1 day-night 

In those days the modern instruments to measure time did not 
obtain. The question therefore arises ‘How was time measured 
then?’ There were two methods: one was the shadow method, and 
the other the ghattka method. The passage of the day can be to 
some extent measured in terms of the shadow of an object. -In 
those days also, this method was used. The measures of shadows 
in relation to the passage of the day, according to Kautilya, are 
as follows ; 

8 Purusa 1/18 
6 Purusa 1/14 
ध 2 Purusa 1/5 
1 Purusa 1/4 
8 Fingers 3/10 
4 Fingers 3/ 8 
0 ? 1] 2 


The dark fortnight of Srdvana is made to consist of 14 days, as it is the 
second seventh of the bright fortnight of Pusya, the first seventh. This with the 
180 days of the other three seasons makes the lunar year consist of 354 days. 

The solar year consists of twelve months, each of 30} days, i.e., of 366 days 
in all. In the 20th chapter of Book II it has been mentioned that five years meke 
one yuga, and that at the end of each thirty months there is one Adhimdsa (leap 
month) i.e., one at the end of the first thirty months and the other at the end of 
the next thirty months. Thus the lunar year gets adjusted with the solar year, 
for a yuga thus comes to consist of 1830 days. Thus Dr. SHAMSsHAsTRI’s inter- 
pertation seems to be correct. 


3 


SOME OBSERVATIONS ON KAUJILYA'S MEASURES OF TIME 495 


The afternoon has to be calculated similarly, but in the reverse 
order. 

The measures of time in terms of the lengths of shadows, as 
mentioned in the Atharva-Jyotisa, are given below:— 


Muhirta Shadow in fingers 


1 96 
2 60 
3 12 
4 6 
5 5 
6 4 
7 3 
8 0 


Neither Mr. DiksuHit, while describing the measures of time as 
mentioned in Atharva-fyotisa, nor Kautilya has mentioned on what 
day the above-mentioned measures are true. But Kautilya has 
mentioned this much that in Asadha the shadow is zero at the time 
of noon. While describing the daily routine life of the king, Kautilya 
has mentioned the measures quoted above with this difference that 
instead of mentioning the time-equivalents for 96 and 72 fingers, 
he has mentioned 36 fingers of shadow as equivalent to 1/8 of day- 
time. Inthe reverse order, the afternoon time can be known. We 
may therefore surmise that the above measures relate to some day 
of Asidha. They cannot therefore be compared with those of the 
Atharva-Jyotisa, and we cannot say with certainty if they are 
correct or not. Probably, they might be applicable to the days 
following the summer solstice. This is however clear that they are 
not very useful for all on account of two reasons. Firstly, the 
relation of shadow to the passage of the day depends upon latitude. 
Secondly, it depends upon the seasons, for the altitude of the 
sun varies according to the seasons. Even Kautilya knew this. He 
says: ‘‘Atthe time of the noon in Asadha the shadow is zero. 
After Asadha, with effect from Sravana the shadow increases two 
fingers for six months and with effect from Magha it decreases 
two fingers.’’® 

I am inclined to think that Kautilya did not calculate the 
lengths of shadows in relation to the passage of the day in 
accordance with latitude. All the places do not have zero shadow 
at the time of noon. This is true of the tropics only and not of 
other latitudes. It is not clearly given by Kautilya how we are to 


3. Kautilya Arthasdstra, Book 11, ch. 20; sutra 50. 
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interpret his measures on other days. His suggestions, if followed 
literally, will create several difficulties, but all these need not be 
considered here. To illustrate them, I shall mention only one 
here. Shall we deduct the length of two fingers even from the 
shadow of the noon-time? This will give us a strange result: 
some time the shadow will be to the north and sometime to the 
south. It must, however, be remembered that all the places to the 
north of '235° N. will have the shadows always to the north as the 
sun will always be passing by the south. Moreover, the length of 
the gnomon is not mentioned anywhere in the Arthasdstra. From 
the Vedanga-Fyotisa it seems, however, that it used to be twelve 
fingers in length. In short, the measures of time in terms of 
shadow are not very useful practically. 


The other method of measuring time was the Ghatikad. 'Those 
who perform thread and marriage ceremonies strictly in accordance 
with the old methods, use the Ghattké even now on those occasions. 
It is called Nalikaé in Kautilya’s book. In order to know time in 
terms of Ndlika, Kautilya suggests the following: take four mdsas 
of gold and turn it in a wire four fingers in length. The hole in the 
Na4lika vessel should be as thick as this wire. The time in which one 
Adhaka of water will flow out of that kind of vessel will be one 
Nalika. It is, therefore, necessary to describe the measure of 
Adhaka. From Kautilya’s statement in ch. XIX, it follows that 
one Adhaka is equal to 50 palas. This very relationship is 
mentioned in the Veddnga-fyotisa. But Mr. DIKsHIT maintains that 
there is some discrepancy about it and further shows that one 
^ 001८4 is equal to the time taken by 190? palas-of water to flow 
out of a vessel. He has there stated that one pala is equal to four 
karsa or four 1025. It thus follows that one Nddikd is a little more 
than the time taken by nine and a half seers of water to flow out of 
avessel. In the Veddnga-fyotisa, the dimension of the hole of the 
४ 20160 vessel has not been mentioned, but it is clear that it must 
have been larger than that mentioned by Kautilya. Later on, 
Nadika came to be equal to the time taken by 60 palas of water to 
flow out of a vessel. So it follows that the dimension of the hole 
in the vessel must have again varied. That the pala denoting time 
was measured in'terms of 60 palas of water in weight is quite certain 
from the various references to ‘paniya (water) Pala’ in the astro- 
nomical books. 

Later on, the Nddtka came to be called Ghattkaé or Ghati which 
corrupted into Ghadi, which now means a time-piece or clock or 
watch, an instrument of denoting time. 
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Here some digression is necessary. The reference to Ndliké 
is to be found in the Arthasastra in three different contexts. And, 
we think, in each place it has been used in the sense of a device to 
measure time, and denotes exactly the same measure. Dr. SHAMA- 
SHASTRI has, however, mentioned this opinion of Dr. FLEET that at 
p. 107 of the text Nalika has been used in the sense of measure of 
time, but at p. 37 just like that at p. 13 Na@lika has been used in the 
sense of chhdyd-nalika. We humbly beg to say that Dr. FLEET has 
grossly erred in interpreting Ndlika. At p. 107 it has been clearly 
mentioned that time taken by a certain measure of water is a naltkd 
of Nadtké and this has been silently accepted by the said learned 
scholar; but, where this meaning has not been mentioned so clearly, 
the Doctor has tried to read into it a meaning of his own. And we 
think that Dr. SHAMsHAsTRI is also responsible for lending his help 
in this interpretation. At p. 13, the words are :— 


^“ मर्यादां स्थापयेदाचा्यांनमाध्यान्वा | य एनमपायस्थानेम्यो वारयेयुः, छया- 
नारिकाप्रतोदेन वा रहसि प्रमाद्यन्तमभितुदेयुः |” 


Dr. SHAMSASTRI has translated this thus :—‘*‘Those teachers and 
ministers who keep him from following a prey to dangers, and who 
by striking the hours of the day determined by measuring shadows 
(८0001111 pratodena) warn him of his careless proceedings even in 
secret shall invariably be respected.’’ The sentence at p. 37 runs 
thus:—“ नालिकाभिरहरष्टधा रात्रि च विभजेत्‌ । छायाप्रमाणेन ary ”’ 


Dr. SHAMSHASTRI has translated this thus :-- ' He shall divide 
both the day and the night in eight ndlzkds (14 hours), or according 
to the length of the shadow (cast by a gnomon standing in the sun).”’ 
By accepting the interpretation of Dr. SHAMSHASTRI and the opinion 
of Dr. FLEET, we ascribe inconsistency to Kautilya. The first is 
that he has used the word, N@lika or NGdtké, in two different senses 
in three contexts. Atone place it comes to denote 24 minutes, 
while at other places it stands for 90 minutes. At one place it is a 
measure of time by means of water, while at other places it 1s a 
measure of time by means of shadow. We think that a learned man 
as Kautilya was, is not likely to be guilty of this inconsistency. 
Can he forget that, having used it at one place in one sense, he 
cannot consistently use it at other places in a different sense? Dr. 
FLEET and Dr. SHAMSHASTRI ought to have found out if there is any 
historical evidence to support their interpretation. The History of 
Hindu Astonomy nowhere shows that a Ndliké@ used to be equal to 
90 minutes of this day or that it was a measure by means of shadow; 
there also, a nalika always denoted 24 minutes and is definitely a 
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measure of time by means of water. Secondly, they ought to have 
paid attention to backward and forward references while interpret- 
ing the sentences of p. 107 and p. 37. A measure by means of 
shadow can be useful during the day, but not at night. There must 
have, however, been some device for the night too and in those 
ancient times this was clearly the Na@liké. How can it be then a 
measure by means of shadow? It is apparent that it must be a 
water measure. At p. 37, the routine of the king’s life of the day 
and the night has been described. Therefore, the day-time was 
divided into eight parts which we have already mentioned above. 
But how was his life at night to be guided? By the Ndlikd of course. 
In short the Ndliké was a time measure by means of water and not 
by means of shadow. How did then these learned men come to 
commit such mistakes in their interpretation of the above-quoted 
sentences? There seem to be two answers to this. The pratoda 
of the phrase chadyandaltka-pratodena has, it seems, confused them. 
The dictionary meaning of the word is ‘goad’, ‘long whip’, ‘pricking 
instrument ’, etc.; but we think that it has been used here in a 
figurative sense. If we accept the literal sense of the word, we shall 
have to say that the priest and the ministers used to prick the king 
with chayda-ndlika-pratoda. It is clear, however, that such a statement 
would be awkward and vulgar. Kautilya cannot be expected to give 
such instruction to the priest and the ministers. It can have here 
only a figurative sense and we should interpret the above-quoted 
sentence of p. 13 to mean that the priests and ministers should from 
time to time remind the king of his duties by the time goad of 
chaya-ndlika, 1. e., they should tell him from time to time, ‘ now is 
the time to do this work, next, this other work will have to be 
done,’ etc. Probably, the singular form pratodena might have con- 
fused them. They might have thought that in case chayd-naltka 
were two things, pratoda ought to have been used in the dual 
number; but as it is used in the singular, chdya-ndltké ought to 
mean only one thing and not two. But we think that it 15 not 
necessary that pratoda must be in the dual instrumental in order 
that chdyd-ndlika may carry the sense of two things. Two singular 
words can be quite correctly joined with a third singular word in 
order to make a sasthi-tatpurusa compound. There can, therefore, 
be no objection in interpreting chadyd-ndlika to mean two things. But 
Dr. SHAMSHASTRI interpreted chayd-naltké to mean only one thing. 
and thought of it to have been quite anew thing. This very inter- 
pretation was accepted by Dr. FLEET, who got further confused by 
the words of p. 37 and thought of न कदं to have been equal to 
90 minutes. After the sentence ^^ नाकिकाभिरहरषटधा रात्रि च विभजेत्‌ 2 
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four shadow measures of the forenoon have been given. Therefore, 
it should be possible to divide the day or the nighi into eight 
divisions by the 7४21८ also: And, 28 Kautilya has supposed the 
day and the night to be equal, the Naltka must necessarily be equal 
to 18 hours, i. e., 14 hours. But as the ndlikd of p. 107 is equal to 
24 minutes, the nddtka of p.37 must be some other measure and must 
be the same (according to Dr SHamsasTRi), as that of p. 13. Therefore, 
‘ नाडिकाभि...विभजञेत्‌ ' must mean “‘should divide into nadikas’’. There- 
fore, a n@dikaé must be equal to 14 hours. Dr. FLEET has one serious 
objection to interpreting these words to mean ‘‘ should be divided 
by means of Nddikds’’. This difficulty of his may be described in 
his own words here :—‘‘ The passage on text p. 37 is an interesting 
one. The king is directed to divide the day-time and the night into 
eight (equal) parts by the Ndlikds or by the measure of the shadow 
(of agnomon). The text then states the shadow-lengths which give 
the eight divisions. That is all right for the day time. But what 
about the night, when the gnomon gives no shadow? Are the divi- 
sions to be reckoned at night by the Ndlzkd of 24 minutes, which is 
referred to at the bottom of p. 107? That would be rather difficult 
because one-eighth of the day-time of the night = 90 minutes, 
33 N&ltkds : and how are 3 ths of a ndlikd to be marked by the water 
bowl? I am inclined to think that the Nalika of p. 37 has nothing to 
do with the na@ltka of p. 107 and that its full name is chhdydnaliké, 
which occurs on p. 13, line2. This period of 90 minutes is, as far 
as I know, quite an exceptional Indian division of time, and the 
more remarkable because it is not commensurable without fractions, 
with either ndlikd as usually known or the Muhirta’’. The learned 
doctor accepted Dr. SHAMSHASTRI’s translation of the sentence of 
p. 13 to be correct, and used it to interpret the sentence of p. 37, 
So the mistake in one case was repeated in another. While inter- 
preting the Nalika of p. 37 the doctor had to face the difficulty 
that as the eighth part of the day-time or the night-time cannot be 
measured by an integer number of Ndlikds, each part being equal to 

ढं naltkds, the fraction ? cannot be measured by any measure of 
time, by means of water. So he thought that the eighth part of the 
day-time or the night-time must denote an integer number of 
Naltkdas and it must be equal to 12 hours. May we however question 


him : On what basis should Kautilya have given the standards of 

““ truti, lava, nimesa, kastha and Kd@la?’’ Can we not mention } 

nadtka 1. €. 30 kalas in the same way? Are not the different degrees 

of measures shown on the sides of the measuring vessels ‘by means 

of marks? In fact a learned man of the scientific age should not 
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think it to be difficult. But we think that the nalikd or nddtkad of 
pp. 13, 37 and 107 are all the same—they denote a bowl to measure 
time by means of water, which was to contain one Adhaka of water 
which was to issue out of it through a hole of a dimension given by 
Kautilya and, thus, to indicate a certain measure of time. Now 
this digression must be brought to an end here. 


Having given the various shadows ( ८० indicate different parts 
of a day) according to seasons, Kautilya says: ^" fifteen days and 
nights make a paksa (fortnight). The fortnight, in which the phases 
of the moon wax, is called bright, and that, in which it wanes, is 
called dark. Two fortnights make one month. Thirty days and 
nights make one work month prakarmamdsa. 309 days make one 
solar month. 27 days make one lunar month. There is one 
siderial month. There is one malamdsa (profane month, i. e., leap 
month) in thirty-two months. There is one malamdsa in thirty-five 
months for the Asvavdhas and there is one malamdsa in forty 
months for the Hastivadhas’’. Now let us see how far these facts 
agree with the facts of those ancient times or of these times. 


These days also, excepting the requiremests of religio-scientific 
occasions, the fortnight usually consists of 15 days and the month 
of thirty days. The Christian months, however, reckoned for official 
purposes, ‘consist sometimes of 31 days and sometimes of 28 
or 29 days. These days, a siderial month is thought to consist of 
27 days, 7 hours, 43 minutes, 11.461 seconds, i. e., roughly of 27 
days, 7¢ hours, or, more roughly, 273 days. We can say that the length 
of the siderial days given by Kautilya does not substantially differ 
from the modern one. His measure of the lunar month more close- 
ly agrees with the modern measure of it. According to him it 
consists of 29‡ days while its modern length is 12 hours, 44 minutes 
and 2.87 seconds. It is clear that the difference between the two is 
very small. This small difference can be reasonably expected when 
we remember that the modern fine scientific instruments of measure- 
ments did not obtain in those days. Moreover, it has to be remem- 
bered that the Arthasastra is not a book of astronomy. As his 
statements are meant for practical purposes of official work, it was 
not necessary for him to give in it the minute details. The solar 
month, according to Kautilya, consists of 304 days, and the solar 
year of 366:days. The Vedanga-Jyotisa also mentions these very 
measures. Even the yuga measure of Kautilya agrees with that of 
the {7८22744 Fyotisa. According to both it is said to consist of 1830 
days. The lunar month was and is the current measure of a month 
in the calendar. A lunar month consists of 293 days and the lunar 
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year of 354 days. The Veddnga Jyotisa says that in one yuga (i. €. 
five years) two additional months (each of thirty days) have to be 
added. Thus five lunar years (354 x5 + 60 = 1830 days) were made 
to agree with five solar years (366 =x 5 days). The :solar and lunar 
years were thus adjusted. This very calculation has been men- 
tioned by Kautilya. This fact has been thus described by him: 


दिवसस्य हरत्यकंष्ष्ि भागस्रतौ aa: | 
करोस्येकमहभ्छेदं तथेवैकं च चन्द्रमाः ॥ 


‘The sun carries off goth of a whole every day, and thus 
takes away one complete day in every two months. Likewise, the 
moon (falls behind by 2 th of a whole day every day and falls 
behind one day in every two months)’’. 


This gives a clear difference of two days between the lunar and 
solar calculations every two months, i. e., of one day every month, 
or of 12 days every year, i. e., of 60 days in five years. So if two 
months (i. e., 60 days) are added to the lunar calculation of five 
years (1770 days), they become adjusted to five solar years (1830 
days). This very fact has been said by Kautilya in the following 
verse :— 


एवमधेवृतीयानामद्ानामधिमासकम्‌। 
ग्रीष्मे जनयतः पूर्वं Taga च पश्चिमम्‌ ॥ 


^" Thus in the middle of every third year, they (the sun and the 
moon) make one Adhimdsa, additional month, the first in the 
summer season and the second at the end of five years.” 

This statement becomes inconsistent with one previous state- 
ment where a malamasa is said to occur at the end of 32 months. It 
may however be pointed that the just-quoted statement of Kautilya 
agrees with the following statement of the Vedanga 72175 :— 


a द्विप्टिभिगेन हेयं सूथांत्‌ सपावेणम्‌ | 
यस्छरृताबुपजयेते मध्ये चान्ते चाधिमासकौ it 


From this it seems that Kautilya has borrowed his facts from 
the Vedadnga Fyottsa. Mr. DiksHIT has however to say that this 
arrangement of a malamasa after 30 months soon got changed into 
one of a malamdsa after 32 months, 1. e., people soon after the 
Vedanga Jyotisa began to observe a malamdasa after thirty-two 
months. Some might say that we do not now have a solar year of 
366 days—it at present consists of 365 days 5६ hours. To this Mr. 
DiksuIT has to say that the year has been gradually becoming shorter 
and shorter. It was very probable that in those days the year was 
as long as 366 days. 
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We have now to offer an explanation for the three arrangements 
of malamdésa. Dr. FLEET says about them :—‘'I retain my opinion 
that malamdasa is a corrupt reading for Mallamdsa, and that the passage 
means wrestlers were hired by a month of 32 days, horse carriages 
by a month of 35 days and elephant-carriages by a month of 40 
days.’’ It seems that Dr. FLEET has been very fond of appearing 
original, and wants to put forward something new. It is however, 
apparent that his interpretation is palpably wrong. It is not neces- 
sary for us to place a forced interpretation upon this word. It 18 
clearly composed of mala (impure) masa (month) and this meaning 
has been current all over India from very early times. Probably, 
the statements “ पन्चत्रि्ञद्श्ववाहायाः ” and “ चत्वारिंशद स्िवाहायाः '” might 
have led him to interpret the word ^" Malamdsa’’ inthe above way. 
It 1s, however, clear that he has misinterpreted these statements 
also. Months of 35 days or 40 days have never been heard of in 
India and Mr. DiksuiT has not been able to see such a statement 
anywhere. He says, however, that the malamdsa used to be in some 
parts after 28 months and in some others after 35 months. It 18 
therefore most probable that during Kautilya’s time in some parts 
the malamdsa was observed after 32 months, in some others after 35 
months and in some others still after 40 months. It is probable 
that Hastivahas and Agvavahas should have been the names of classes 
of people or tribes, and that the malamdsa used to be variously 
observed amongst them. Horse-carriages there were and there are, 
but hackney elephant-carriages do not seem to have existed during 
Kautilya’s time even. So, the learned Doctor’s interpretation is 
clearly unacceptable. He did not pay attention to existing facts, 
the context and history and, therefore, misread the above statement 
of Kautilya. 


Having described the malamdsas, Kautilya says that each season 
consists of two months. Sravana and Prausthapada (Bhadrapada) are 
the months of the rainy season, Agvayuj (Agvin) and Kartika are 
the months of the Sarad (Autumn), Margagirga and Pausa are the 
months of the Hemanta, Magha and Phalguna are the months of 
81617, Caitra and Vaigakha are the months of the spring and Jyestha- 
muliya (Jyesth) and Asadha are the months of the summer. The 
north-ward movement of the sun begins with the Sigir and the south- 
ward movement with the rainy-season. These two movements 
(Ayana) make a samvatsara (year). 


On comparison with the Veddnga-jyotisa, it will be found 
that the above facts agree with it very much. There also, the 
names of the seasons are the same and their months are the same. 

11 


SOME OBSERVATIONS ON KAUTILYA’S MEASURES OF TIME 503 


There also, it has been said that the sun moves north-ward and 
south-ward in Magha and Sravana :— 


प्रप्ते भ्रविष्टादो सृ्थ॑चानद्रमसाबुदक्‌ | 
सार्पाद्धे दश्चिणाकंस्तु माघश्रावणयोः सदा ॥ 


This means that Ayanas (80181668) of Kautilya and the Vedanga- 
Jyotisa agree fully. It will not be, therefore, wrong to infer that 
the above statements of Kautilya were based on and borrowed from 
the leddnga-7yotisa and do not necessarily indicate the actual facts 
of his time. It will be clear to any one that the solstices have come 
very much backward since Kautilya’s times. And there should 
have been a similar difference between the solstices of the 
Vedanga-7yotisa and Kautilya’s times. These actual facts are to 
be found not in his formal statements of seasons, which he 
borrowed from the Veddnga-7yotisa, but in his casual statements of 
other facts connected with or dependent on seasons. In the 
seventh chapter of the second book he 8455-^"गाणनिक्यान्याषाढीमागच्छेयुः' 
(the accounts should be submitted about the full-moon of Asddha). 
The reason for this was that by this time the rainy season was 
already in progress and, therefore, the persons submitting accounts 
should come to the capital and go away before the rivers were 
flooded. From a statement, that we shall soon quote hereafter, it 
is clear that after about a week the rivers were expected to be in 
floods as the boats were expected to be plied after this. A little 
further he says—‘ ‘fara चतुःपन्चाशज्चाहोरात्राणां कमे संवत्सरः | तमाषाढीपर्यवसा- 
नमून॑ पूर्णं वा दद्यात्‌ |". (A work-year consists of 354 days; payment 
short of the full or in full (in proportion to the work done) shall 
be made about the full moon of Asadha.) It is clear that for yearly 
accounts the year was lunar and consisted of 354 days, and was in 
due course adjusted with the solar year by the addition of 
Malamdsa as described above. Work was, however, separately 
paid for this month. The new year began with Sravan. It has 
not been said anywhere if the months began after the new moon 
or after the full-moon. But, as most of Kautilya’s statements 
agree with those of the Veddnga-fyotisa and as this treatise mentions 
the commencement of the months after the new moon, it can be 
safely presumed that in Kautilya’s times also the months began 
after the new-moon. ५“ सप्ताह ॒वृत्तामाषाढीं कार्तिकीं waeawawy’’ is a 
positive proof of the fact that the months began after the new 
moon. Asdadhi ( जषाढी) means the full-moon day of Asaddha and 
Kartiki (कार्तिकी) means the full-moon day of Kartika. Had the months 
begun after the full moon, Kautilya should have referred to the 
week after the Asadha and Kartika full-moon as the first week of 
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Srdvana and Mrgasirsa respectively and should not have said ‘‘one 
week after the full moon of Asadha and Kéartika.’’ Another fact 
that has to be remembered in this connection is that, though the 
rainy season was said to coincide with Sravana and Bhadrapada, it 
cannot be said that there were no rains at all before Sravana or 
after Bhadrapada. Rains generally last in India for three months. 
Therefore it can be safely inferred that rains began at least 15 days 
before Sravana and lasted for 15 days after Bhadrapada. That rains 
began at least 15 days before Sravana can be inferred also from the 
statement ‘‘aaregarararét कार्तिकी चान्तरातरन्‌' ` which has been already 
quoted above and of which this interpretation we have pointed out 
also. Somebody might draw our attention to the state 'आषाढीपयंवसान- 
qa वा पूर्णं दधात्‌ ' and say that as the payments were to be made just 
after the full moon of the Asaddha for the past year, the year began 
after that day. At this we have to say that men are engaged 
generally 15 days before the commencement of the new agricultural 
year even now. If the old men are engaged again for the new year, 
no deduction is made from their dues. If the men refuse to serve 
the next year or are not again engaged by the master, their accounts 
can be settled for their work done till the day of the settlement of 
accounts and payment of their dues. We believe this has been an 
old practice of the Indian village life. Nobody waits to engage 
servants till the new agricultural year has begun—generally it 18 
done a fortnight before that. Therefore arises the question ० 

payment in full or less than that according to work. Fourthly, 
whenever the two fortnights have been mentioned by Kautilya, he 
has mentioned the bright first and the dark afterwards. This shows 
that the bright was the first part of a month and the dark fortnight 
the second part. 


Now it will have to be conceded, as we have said above, that 
the solstices must have travelled backward since the times of the 
Vedanga-fyotisa to the times of Kautilya. This is well-shown in 
one statement while describing the duties of the superintendent 
of the boats. Kautilya says :—‘@aregararardt कार्तिकीं चान्तरातरन्‌ । 
कार्तिकप्रस्यय॑दधान्निव्यं चाहिक माहवेत्‌ ॥ ‘(after the lapse of a week, after 
the full-moon of Asadha till a week after the full-moon of Kértika, 
daily work should be reported and the daily taxes should be 
remitted.) This means that by the end of the first week after the 
full-moon of Asadha the rivers were generally full on account of the 
commencement of rains before that. In other words, the rainy 
season actually began in the time of Kautilya about the middle of 
Asadha and not about the beginning of Srivana, as we might be led to 

13 


SOME OBSERVATIONS ON KAUTILYA’S MEASURES OF TIME 505 


think by his formal statements based on the Veddriga-Jyottsa. 
These days the rainy season certainly begins about the middle of 
June, which month generally coincides with Jyestha of the Hindu 
year. There isa similar statement in another place. He says— 
°" आषाढे मासि नष्टच्छायो मध्यह्न मवति । `` (In the month of Asadha the 
shadow becomes zero at the time of moon.) It means only 
this much that there was no east-west shadow ; to the north of the 
tropic of cancer orto the south of the tropic of capricorn there 
will certainly he a north-south shadow any day even at the time of 
noon. This shows that the summer solstice occurred in the time of 
Kautilya in Asadha and not in Sravana as he has formally stated on 
the basis of the Veddnga-fyottsa. So it seems there was a difference 
of about a month in the time of Kautilya since the times of the 
Veddnga-Fyotisa. This will mean that solstice had gone backward by 
obout 30°. As the backward march of the solstices is said to occur 
at the rate of 48 vikalas, 2250 years will be necessary to bring about 
a difference of 30°. In any case this difference does not seem to be 
less than half of this and the distance of time between the Veddnga- 
Fyotisa and Kautilya does not seem to be less than 1225 years (see 
the accompanying diagram). Since the time of Kautilya the solstices 
have travelled back-wards by at least one month. So, about 2250 
years seem to have passed till now from the time of Kautilya. It 
is, therefore, clear that Kautilya did live in the time of Chandra- 
gupta Maurya, as the tradition says. 


Some people have made systematic attempts to drag the time 
of Kautilya backward by about six centuries. But they forget 
certain points. There are no references to zodiacs (राशि) in 
Kautilya’s book anywhere. All the astronomical references agree 
with the Veddnga-Jyotisa or, at the latest, with the Atharva Fyotisa. 
There is no reference to show that Kautilya meant to write his 
manual for a big state as an empire. Had the book been written in 
the third century A.D., the manual should have been meant for a 
large Kingdom and not for a small one. The description of the 
coins, given by Kantilya, agrees with those that have been described 
and that were made by Chandragupta Maurya. This fact has 
already been shown by the late Dr. K. P. JAISwAL. 


It is thus clear that the attempts to draw backward the time of 
Kautilya are in vain. 
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The Exact Date of the Arrival of the 
Parsis in India* 
By 
IRACH J. S. TARAPOREWALA, Poona 


The Parsis of India are by no means the only Zoroastrians who 
srrived in this land from Iran and made this country their home. 
So far no specific historical evidence of such emigrations other 
than that of the Parsis has been known, but stil! there is a lot of 
what might be called ‘ indirect evidence’ of the presence in India 
of large colonies of Iranians from the very earliest period through- 
out the history of both these lands. 


It would be, indeed, a very fruitful and fascinating task to in- 
vestigate and follow up all such evidences that imply a contact 
between these two peoples. There are ample references of this 
sort in literature, history, archaeology and religious thought. 
Indeed a clearly defined and well-recognised common substratum 
of Indo-Iranian culture has always been recognised by all. A great 
part of this has been common knowledge among all well-educated 
people, but a great deal more yet remains unexplored. A careful 
and critical comparison of the proper names found in both lands— 
such as those of human and divine heroes, of tribes, cities, lands 
etc. has yet to be undertaken and worked out systematically. 
The Mahabharata and the epic and Purdna literature of India is a 
very important field for such research. As obvious names we 
may mention: Gandhari and probably Mfadri also.’ Husravah? 
( Kay-Khusrav ) the great Iranian epic hero, is Sugravas of India, 
and when we find that this is an epithet of Sri Krsna, we are also 
struck with the phonetic resemblance between Gusnasp and Vrsni, 
also. The late G. K. NARIMAN had worked out many years ago an 
extremely interesting parallel between the usages of certain Saka- 
dvipi Brahmana clans mentioned in the Bhavisyat Purdna and 
those of the ancient Iranians and he proved more or less satis- 
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* The subject of this paper constituted part of a lecture delivered by me 
before the Gujarat Vernacular Society on the 27th of July, 1936. The lecture was 
subsequently published in the Buddhiprakdsa. 

1, See Fournal of the Asiatic Society of Bengal, Vol. xxi (New series), 
pp. 205 ff. 

2. See Paul Horn, Grundriss der neupersichen Etymologie No. 925 (p. 206) ; 


also Justi, Iranisches Namenbuch, s. v. Waresna. 
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factorily, that these Brahmanas were Iranians by race and culture.* 
The Arthasastra too contains a good number of Iranian words 
and names, like, for instancc, seraka and hdrahiraka.* There are 
excellent reasons for asserting that a considerable Iranian popula- 
tion had settled down in northern India at various periods of history 
and that in the course of generations they were ultimately absorbed 
in the indigenous population and had virtually become Hindus 
themselves. 


All this has been mentioned here to indicate that the Parsis 
chose India as their land of refuge not by mere hazard, but that 
they did so deliberately ; for they knew quite well that Hind was 
the land of their brother Aryans, and that they would be 
welcome there. This band of Iranians have survived even today 
as a distinct community and have managed to preserve their 
Iranian heritage so long because of two main reasons. In the 
first place the region where they finally settled down in India 
was mainly inhabited by the aboriginal tribes of India, who 
had necessarily a much lower standard of life than that of th? 
Iranian emigrants. Even while the latter adopted a great many 
of the superstitious practices of these semi-civilised tribes, still 
they always regarded themselves as their superiors. The second 
reason why these emigrants were not absorbed was that though 
they had arrived in Gujarat before the Moslems, the latter had 
certainly been in Sindh by the time the Parsis had arrived. The 
encroachments of Islam had practically closed the doors of Hindu 
society against all foreigners, and this practice of keeping out 
strangers had already commenced when the Parsis first arrived 
and by the time they spread far and wide over Gujarat the country 
was already in the hands of the Moslems.’ 


There is a Persian poem, composed by Bahman Kaykobad 
SANJANA about the year 1600 a. D., which recounts the tale 


3. This part of NARIMAN’S writings is to be found scattered in various 
newspapers and magazines. These ought to be collected together in a handy 
volume. Reference to the Sakadvipi Brahmanas, and to the work of the late 
Mahamahopadhydya Hara Prasad SAstTR!I in this connection, may be found in a 
paper by Dr. D. B. SPOONER entitled ‘“The Zoroastrian Period of Indian History”’ 
in ¥RAS., 1915, pp. 63-89 and 405-455. Although one need not agree with all 
that SPOONER says in that paper, it is very interesting and suggestive in regard to 
the innumerable contacts between Iran and India in the past. 

4, Iranian Shér originally means ‘‘lion’’, but in India the word is used fo 
“‘tiger’’ or ‘“‘panther’’; hdrahiraka in the Arthasdstra refers to a sort of wine— 
Sdrasurda. 

5. The Parsis themselves must have helped to spread this distrust and fear 
of the Moslems. 
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of the wandering of this band of Iranians and their arrival at 
Sanjan on the western coast of India.© The work is known as the 
Qissa-t-Sanjadn. Many Parsi scholars of repute have refused to 
accept this work as anything but a pure figment of the writer's 
fancy, and they deny to it all value as a document of history. 
But Professor S. H. Hopivaa has very skilfully proved its true 
worth as a valuable historical document preserving more or less 
accurately the sequence of events as regards the coming of the 
Parsis to India. 


As literature the Qissa is not a grand work; as an accurate chro- 
nicle it has not much value, because it does not give a single de- 
finite date, nor, except in a few cases, does it mention any fixed 
period of years between any two events. Generally it says ‘‘ after 
about 100 years more or less’’, and so forth, in round numbers. 
But in spite of these defects the Qissa gives us more or less the 
correct sequence of events, which is the chief merit of this narrative. 

When we come to the question of actual dates we get a table 
of events given in a collection of manuscripts. ‘This table was 
apparently drawn up about 1750 4.7. and is based, as pointed out 
by HopivaLa, on the sequence of events described in the Qzssa. 
This table gives the following number of years, beginning with the 
Arab conquest of Iran : 

50 years of ‘* living in a scattered condition ’”" 
100 years in Kohistan 

15 years in Hormazd° 

10 years in Div ( Kathiawar ). 

This makes 184 years in all. Calculating from 641 A. D., when 
the Sasanjan empire was shattered at Nehavand, we get the date 
825 A. D. as the approximate date of the arrival at Sanjan.’ 

In this table the first 150 years are practically of no value, 
they are mere ‘‘round numbers’’. Professor S. H. Hopiwata in 
his Studies in Parst History has critically analysed this table’? and 
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6. The town of Sanjan is situated some 90 miles to the north of Bombay. 
The name seems to have been given to the place by the Parsi cmigrants. 

7. The word used in the table (which is in Gujarati) is the Arabic mutafarrug 
which is a translation of the word pardgandeh (scattered) used in the Qissa. 

8. This is a city on the northern shores of the Iranian Gulf about 30 miles 
to the east of Bandar "40785 ( Hopivara, Studies in Parsi History, p. 100, 
footnote 19 ). 

9. The table given here has been taken from Hopiva.a’s book (®. 5). I am 
deeply indebted to this excellent work for a great deal of the information contain- 
ed in this essay. 

10. Pp. 8 ff. 
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concludes that it is ‘‘ delightfully vague ’’ and that from the words 
we might understand ‘‘ a period of almost any length or brevity ”’. 
He also notes: ‘‘What more natural than to suppose that a certain 
period intervened between the loss of the monarchy and the begin- 
ning of the concealment in Kohistaén and then to take this initial 
period to have been about half as long as the Kohistan century ? ' ' 
The last two entries, however, are quite definite and hence might 


be accepted. 


There exists another very definite record giving the exact date 
of the arrival of the Parsis at Sanjan. It isa statement by Dastur 
Aspandiarji KAMDINjI in his small book, Kadim Tarikh Parsioni 
Kasar ( published 1826 ^. p.), where he states that the Parsis landed 
on the shores of Sanjan on Friday, Réz Bahman, Mah Tir; Sravana 
Sud 9, Vikrama Samvat 772." Hopivata has discovered an earlier 
entry of this same date in a manuscript which he thinks ( is at least 
150 years old.’’' This latter has, besides, the year 85 of the Anno 
Yazdagardi added. NHopivata thinks that this addition has been 
made by the person who copied the original record. 


If this record is accepted the 100 years in Kohistaén should 
entirely disappear, for the Anno Yazdagardi began with the acces- 
sion of Yazdagard III of Iran in 631 ^. 72. But tradition is unani- 
mous about some stay, fairly long, in Kohistan. A very ingenious 
explanation has been given by Dastur Aspandiarji about this dis- 
crepancy. He says that the Zoroastrian priests, being very profi- 
cient in astrology, had long been aware of the approaching down- 
fall of the Sasanian empire, and they prepared for all eventuali- 
ties, collected all their sacred books and started for Kohistan 
during the reign of Khusrav Parvez, quite fifty years before the 
accession of Yazdagard III." 


Of course this exact record in Gujarati, giving the Hindu date 
as well, must have been preserved a long time as tradition before 
being actually written down. It is also quite certain that at the 


SE TE ~ ------------- 


11. The century passed in Kohistan is specifically mentioned in the Qissa. 

12, Rdz Bahman is the second day of the Parsi month and Mah Tir is the 
fourth month of the year. It 18 very noteworthy that the Vikrama Samvat has 
been given. ‘The Parsi era is the Yazdagardi era commencing with the accession 
of Yazdagard in 631 a.p. But all the earlier Parsi documents give the Vikrama 
(or the Saka) era of the Hindus even when the Parsi R6z-Mah (day and month) are 
given. The Anno Yazdagardi came into general use comparatively recently. 

13. Op. cit., p. 12. 

14. Khusrav Parvez (Khusrav II) reigned from 590 to 628 a.p. HODIVALA 
has quoted the whole passage from Dastur Aspandiarji and has discussed it (op. 
cit., pp. 20 ff). 
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period when this record was put into writing, it did not contain 
any mention of the Yazdagardi year.» The great Parsi scholar, 
K. R. Camajr was the first among us who set about trying to verify 
this record and the truth of this date. He found, however, to his 
surprise that in Vikrama Samvat 772 there were two Sravanas and that 
in neither did the sud 9 fall on Friday, nor did the Parsi. Réz-Mah 
correspond. CaAMAji thought that by some carelessness in the Parsi 
dates the Réz and the Mah had got interchanged, and that the 
entry should have been R6éz Tir (13th). and Mah Bahman (11th). 
Even then the day did not correspond to the Hindu date mentioned 
in either Sravana; there was still a difference of four days.“ To 
an accurate scholar like Camaji it was unthinkable to pass over even 
this small difference ; so he started looking through 811 the ancient 
tables of dates** trying to find out the year in which the Parsi and 
the Hindu dates did correspond. He was at last successful in 
discovering that in the year V. 9. 992 (936 a. 79.) the Hindu date, 
the Parsi R6z-Mah, and the day of the week (Friday ), all three 
corresponded exactly as indicated in the traditional record. This 
was indeed very astonishing, but in the V.S. year the difference was 
220 years. CAMAJI merely published the result of his investigation 
and left it at that.” 

HopIvaLa pointed out that if we accept the year V. 8. 772 (716 
A. D.) as the year of the arrival at Sanjan, the details of the tradition 
and a great many other points become entirely inexplicable. The 
date is far too close to the Arab conquest. Besides, the “perfect 
agreement’ of both the Parsi and the Hindu dates as also of 
the day of the week in V. S. 992 is a point of immense significance 
to HopivaLa. So the only legitimate conclusion to arrive at is 
that the’ year given, viz., V. S. 772, is wrong, and Camaji’s 
investigations tend to show that the date V. S. 992 is very 
probably correct. It was since the days of Camaji’s labours 
that Parsi scholars began to take an interest in Indian epigraphy 
and kindred subjects. HopivaLa being himself a keen student 
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15. The very mention of the Yazdagardi year (85) in this manuscript is a 
proof of its being comparatively recent. 

16. The Parsi days of the month (ठ) are named after 30 of the divine 
beings, and for the Mdahs (months) twelve out of these 30 have been chosen. 

17. The Hindu date corresponding was Sravana sud 13. 

18. In 1866 a.p. Cawasjee Sorabjee PATELL published his Chronology giving 
tables of dates for all the various eras used in Oriental countries, together with 
simple rules for converting the dates of one era into another. These Tables cover 
a period of several thousand years. Camaji had used this book, 

19, B.B. Pate, Parsi Prakasa, Vol. I, p.1 footnote 2; also HopivaLa, Ofe 
cit., pp. 67 ff. 
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of Indian antiquities and inscriptions knew that the figure for 
‘‘nine’’ would be written in ancient inscriptions in two ways—some- 
times as €. and sometimes 28 9. In other words, the lower curve of 
the figure might be twisted to the right as in the modern devandgari 
‘*nine’’, or to the left as in the modern devandgari ‘‘ seven’’.?° So 
he concludes that the true date of the arrival at Sanjan was Friday, 
Srivana sud 9, Vikrama Samvat 992; Parsi Réz Bahman (2nd), Mah 
Tir (4th), Anno Yazdagardi 305 ; the Ist of July, 936 4.7. 

So far the arguments advanced by HODIVALA seem quite reason- 
able. But the true test of the correctness of the date would be to 
find out if it fits in with well established facts of history both in 
India and in Iran. 

In the first place our Parsi tradition mentions that the ruler 
who gave them permission to settle down in Sanjin was named 
‘‘ Jadi Rina’’. This name is also found in the Qissa. There was 2 
great deal of speculation as to who this Jadi Rand was. WHuLson 
thought that he was Vanaraja Cavda of Gujarat, who was also known 
as Jayadeva. He reigned from 746 to 806 A. D., and the traditional 
date V. S. 772 (716 a. D.) would not fit this. Others not quite sure 
took refuge in supposing that he was ˆ" some Yadava chief of South 
Gujarat’’. Here too HopivaLa has given us the correct solution. 

The Qissa describing Jadi Rana speaks of him as 

za nasl-t Shahraydan i ntk-kar ast 

‘* He is of the race of the Shdhrdéyas of virtuous conduct.’’ 

Here the word Shahrayan (in the plural) isa puzzle. Apparently 
it is a hybrid made up of Iranian shah and Indian rdya and both the 
words mean the same thing—‘‘ king’’. The first translater of the 
Qissa into English, Eastwick, had rendered it ‘‘the kingly Rayas’’. 
HoDIVALA points out that the word as it stands makes no clear 
sense and so he suggests that the original word was Shilhadradyan (the 
Shilaharas). He points out that in the Persian script the word 
Shilharayan might very well be read as Shdahr@yan, especially if 
written in the cursive style.” This suggestion at once gives us 


20. HOopIvaLa (op. cit., pp. 70 ff) discusses the point in detail and gives an 
instance of an inscription in which the date has been given both in figures and in 
words, and where the words indicate ‘‘nine’’ while the figure looks like the 
modern devandgari ‘‘seven’’. 

21. My lecture on ‘‘ The Parsis in India’’ before the Gujarat Vernacular 
Society in Ahmedabad was delivered on Sravana, sud 9, V. 8. 1992, the day of the 
millionary of the landing at Sanjan. 

22. The whole of this question is treated by HODIVALA in a masterly fashion 
in his book (pp. 74 ff). I have merely given a summary of the more salient points 


here. 
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a clue to the identity of Jadi Rina. The Shilaharas were the ruling 
family in that region at the period we are considering, i. e., 936 A.D. 
In that year specially the Shilahara ruler was very probably the 
prince ‘‘famed for outstanding and enchanting deeds, the illusri- 
ous... Vajjadadeva, a chief of Kings’’.** The name Vijjadadeva can, 
as HODIVALA points out, easily become Jadda and then Jadi; and 
of course the Iranian refugees, especially those fresh from Iran, 
would never have addressed their benefactor as deva, and hence the 
Réna. 

Three other bits of archaeological evidence might be adduced 
here in support of this date. Each may be slight in itself but the 
cumulative effect of all three is certainly worth considering. Inthe 
Kanheri caves are found two inscriptions in Pahlavi. ‘These merely 
record the names of two parties of Iranian tourists who had visited 
the caves and had, like all tourists, sought to leave behind them a 
record of their visit. They did so ina manner that has made them 
verily ^" immortal ’’’—they have chiselled their names on the rock. 
And what is more, they have left the exact dates also. The inscrip- 
tions have been described and translated in the Zarathoshti Abhydsa.™ 
The first inscription is dated 368 A. y. (999 A. D.) and gives the 
names of seventeen men who had visited the caves. The second is 
dated 390 a. $. (1021 ^. 7.) and gives the names of ten men, of 
whom four are also found in the first.” The main point about both 
these is that the script as well as the language of both is Pahlavi and 
that the names are, without exception, purely Iranian. Parsis in 
India, as is well known, have freely adopted Hindu names both for 
men as wellas for women. But this adoption of foreign names 
must necessarily have been a slow process for the emigrants, 
because names are always associated with hallowed memories of the 
mother country. The finding of pure Iranian names only indicates 
that the arrival in Jndia could not have been very ancient 
at that date. The date of the first inscription 1s within three 
generations of the date HopivaLa has fixed, and therefore these 
inscriptions are further proof in support of his contention. 


A third bit of archzologieal evidence is found in a Shilahara 
grant, inscribed on a stone. This grant was made by King Ananta- 
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23. It is also quite possible that some later copyist of the Qissa might have 
stumbled over the name Shilharaéyadn and might have in his ignorance ‘‘corrected’’ 
it according to his own lights. 

24. III. 160 and IV. 212, This was a very scholarly journal edited by K. ए. 
Camaji and it contained very learned contributions by Camajr and his brilliant 


band of pupils. 
25. See also Parsi Prakasa, Vol. I, p. 2, footnotes 2 and 3. 
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deva in Saka 1003 (1081 a. p.) to the ^" Kharaisdn Mandali’’. Pandit 
Bhagvanlal INDRAJI and other older scholars were puzzled about 
this “‘Mandali’’. Hopivata rightly considers this to have reference 
to the Parsi settlement at Sanjan.** The Parsi records have always 
spoken of the first emigrants as having ‘‘come from Khordsin’’, 
It is but natural that for some time after their arrival they were 
known as the “‘Khorasin Mandali’’. 


Turning now to Iranian history we may consider the period 
when the conditions in that country made residence there intolerable 
to the Zoroastrains. The prevalent belief amongst Parsis has 
always been that the Arabs arrived in Iran ‘‘with the sword in one 
hand and the Qur'an in the other’. But facts of history do not bear 
out this popular view. In spite of the burning zeal for their 
own faith, the early leaders of Islam were men of wide tolerance. 
We know for a fact that non-Moslems were quite free to follow their 
own faith provided that they paid the poll-tax. Also it has been 
recorded that when some over-zealous leaders requested the Khalif 
for permission to convert forcibly all unbelievers, the answer was that 
there would then be none to pay the taxes and so the conduct of all 
government would be made impossible. Of course the advantages 
accruing to a convert were sufficient to induce many Zoroastrians to 
become Moslems, but by far the greater number willingly paid the 
poll-tax and remained true to the faith of their fathers. The main 
thing to remember is that there was no mass persecution of the 
Zoroastrians as such throughout the whole period of the early 
Khalifs.27. The rescue of the daughter of Yazdagard III and her 
subsequent marriage to Husayn the son of “Alidid much to recon- 
cile Iran to one section at least of the conquerors. The later 
tragedy of Kerbala rivetted more firmly the bonds which united 
Tran to the house of “Ali, The ‘Umayyads were almost universally 
hated in Iran and on the whole it was the good fortune of Iran that 
they shifted their capital to Damascus. The ‘Abbasids got into 
power by the whole-hearted support of Iran and their rise to power 
marks the beginning of the renaissance of Iranian culture. This 
renaissance represented the triumph of the spirit of Iran over the 
Semitic Arab. A wide tolerance in religious matters marked this 
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26. Op. cit. ए. 80. Mr.S, K. HopivaLa—another fine student of Parsi history 
and a good Sanskritist—has also mentioned this inscription in his Parsis in Ancient 
India (p. 53). 

27. This matter has been very fully and very ably dealt with by E. ©, 
BROWNE in his Literary History of Persia, Vol. 1, pp. 200 ff, and also in his magni- 
ficent section on ‘‘The Golden Age’’ (op. eft., pp. 251-336); see also R. Levy, 
The Sociology of Islam, Vol. I, pp. 334 ff. 
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period of early ‘Abbasids. The ‘‘golden age of प्रदाता) ar-Rashid’’ 
marks the climax of this splendid period. Al-Ma’min, the son of 
this great ruler, who reigned from 813 to 833 a. D., was a confirmed 
Iranophil, because both his mother and his wife were full-blooded 
1918. What is most important from our point of view is that it 
was at the request of al-Ma’min that the greatest work of Zoroas- 
trian Pahlavi literature, the Dinkart, was written. The author of this 
work was Atur Farnbag, a highly respected Dastur at the court of 
the Khalif. The contents of this.work clearly show that the author 
had the full texts of the Zoroastrian scriptures before him.” Not 
merely the Dinkart but several of the more important Zoroastrian 
works in Pahlavi were written in Iran long after the Arab conquest. 
Belonging to the same group as the Dinkart might be mentioned the 
Bindahisn, the Datistan, and the writings of Manuscihr and of 
Zatsparam. All these form important texts of Zoroastrian 
theology”’, and Pahlavi literature continued to be produced in 
Iran certainly up to the latter half of the tenth century A.D. 


After the death of al-Ma’miin (833 a.p.) the tolerance that had 
so long marked the court of Baghdad gradually began to disappear 
and with the accession of al-Mutawakkil ( 847-861 4.7. ) religious 
fanaticism in its worst form broke out all over Iran. Not merely 
non-Moslems but even Moslems suspected of heretical thinking 
were subject to terrible persecutions. The central authority at 
Baghdad was greatly weakened and independent Sultans set up 
their authority in various parts of Iran. And what the intolerant 
and fanatical Khalifs did at Baghdad was copied with even greater 
vehemence at these provincial courts. The worst feature of all 
these persecutions was that the Zoroastrians of Iran had to suffer 
most from [rantans who had been quite recent converts to Islam. 
The age of persecutions really began from the accession of al- 
Mutawakkil (847 a. ०.). This would give about one century for the 
wanderings of the Parsi Pilgrim Fathers before they found security 
at Sanjan under that prince of illustrious memory, Jadi Rana. 


28. This at once gives a lie to the myth of the burning of all Zoroastrian 
books by Khalif Omar. 

29. Have, Essays on the Parsis, pp. 93 ff; also West in the Grundriss der 
riantschen Philologée, 11, pp. 80 ff. 
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Five Thousand Years ago—the Mahabharata 
War" 
By 
D. 8. TRIVEDA, Patna 


Sri P. छ. KAne belongs to the noble rank of Jnafievara, 
TILAK, BHANDARKAR and RANADE. His contributions in the field 
of Indology in general and Dharmasgastra in particular have rightly 
given him his due place. The Dharmagastra forms an important 
part of the Mahabharata, hence this article on the date of the 
Great War. 


1. Indian traditions and thetr historical value-—Much water 
has flown down the Ganges during the last 60 yeas when scholars 
began first to discuss the probable date of the Bharata War. Some 
of them even tried to prove that the war was not fought at all and 
that the great epic going by that name developed out of a local war 
between the Kurus and the Paficalas, which could not have attained 
the dimensions of the Great War as described in the pages of the 
Epic known as the Mahabharata. Principal N. V. THADANI is one 
of those who declare that the war was never fought. In his book 
he tries t6 show that the epic is of the nature of an allegory repre- 
senting the disputations of the six systems of Indian philosophy 
ending with the final triumph of Vedanta. But the strong belief of 
the whole Indian people throughout the countless centuries could 
not have risen out of a mere local scuffle of which there might have 
been hundreds, and the very existence and persistence of the belief 
in the reality of this war goes to prove that it could not have been 
a baseless tradition. Some of the characters who are said to have 
fought in this epic struggle have been mentioned in the Brahmanas,’ 


* N. B.—I am very highly indebted to MM. Pandit Gopi Nath KavirAj— 
the wellknown scholar and ex-Principal, Sanskrit College, Benares, under whose 
learned guidance this article was written. 


1. The Mystery of the Mahabharata, by पि. V. THapani, I-IV volumes, 
Karachi, 1931-34, 

2. अबघ्राद इवं सारगं जनमेजय इति ॥ २॥ Tasca पूर्वेऽहनि । ज्योतिरतिरात्रस्तेन 
भीमसेनमेते ऽ एव Tt ऽ हनि गोरतिरात्रस्तेनोग्रसेनमेते ऽ एव पूर्वे ऽ हनि ऽ आयुरतिसत्रस्तेज 
श्रतसेनमिव्येते पारिक्षितियास्तदेतद्‌ गाधयामिगीतं पारिक्षित यजमाना AAAs: परो ऽ वर- 
AAS: BATTS पुष्याः पुण्येन कर्मणा ॥ ३ ॥ Satapatha Brahmana 13. 5. 4. 
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Upanisads,* and such later literature as the siitras of Panini,* the 
Vartikas’ of Katyayana, and the Mahdabhasya® of Patafjali. Kings 
referred to it in their inscriptions,’ and there is a vast literature® 
built upon its occurrence and if the works of Homer, Sophocles, 
Aeschyllus, Euripides etc. go to establish the authenticity of the 
Trojan war there is no reason why the reality of the war should be 
questioned. Even occidental scholars have had to bend their heads 
down before the Indian tradition and forced to remark as follows :— 
‘The Hindu statements have almost universally been regarded as 
very different from the fiction of an improved and credulous people 
and entitled to a very serious and profound investigation |’ ° 


2. Traditional date of the Bharata War.—According to the 
Indian tradition the Bharata War was fought before the advent of 
the Kaliyuga, the initial year of which is known to be 3101 8.6. 
I shall try to show in the following pages on the basis of data the 
historical value of which can on no account be questioned that this 
represents the most correct view, although several scholars of 
the West as well as of India have held diverse opinions all in 


3. तद्धैतद्धोर afew: कृष्णाय देवकीयपुत्रायोक्त्वोवाचापिपास | Chandogya, 
III. 17. 6. 


कुरपाश्चाखानां ब्राह्मणानत्यवादीः +Brhadaranyak, ITI, 9. 19. 
कुख्पा्ालानां ब्राह्मणा अभिसमेता बभूवुः 7४2 771. 1. 1. क्र पारिक्षिता अभ- 
वक्ति a पारिक्षिता अभवन्‌ प्षत्वा पच्छामि याज्ञवस्क्य क्र पारिक्षिता अभवक्िति 
Ibid III. 3.1. 
4. भीमादयो ऽ पादाने 5070), III. 4. 74. 
ल्ियामवन्तीकुन्तीकुङभ्यश्च ,, IV. 1. 176. 


PRATT ण्यः ,, ९.1. 172. 
वासुदेवाज॒नाभ्यां वुन्‌ ,, IV.3. 98. 
गवि युधिभ्यां स्थिरः ,, VIII. 3. 95. 


5. व्यासवरूडनिषाद चण्डालविम्बानां चेतिवक्तव्यम्‌ Vartika on Panini, IV. 1.97; 
पाण्डो Sam Vartika on Panini, ए. 1. 168. 


6. कंसवधमाचष्टे Bhasya on Panini, III, 1.26; साधुः कृष्णोमातरि, असाधुमातुके 
on p. II. 3. 36; यजति सम युधिष्टिरः on p. III. 2. 118. 

7. Corpus Inseriptionum Indicarum, Vol. III, by J. ए, FLeet, Calcutta, 1888. 
(a) No. 26, L. 13; No. 27, L. 15 ; No. 28, L. 22; No. 30, L. 3. 
उक्तं च महाभारते भगवता वेद व्यासेन न्यासेन, .. 
(४) No.31,L.19 उक्तं च महाभारते रतसाहस्त्यां संहितायां परमर्षिणा 
पराशरसुतेन वदग्यासन व्यासेन. .. 

8. Sakuntala, Balacarita, Balabhadrata, 20687868, Crubhanga, Naisadha, 

etc. 
9. Historian’s History of the World, Vol. II, p. 495. 
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Opposition to one another and to the Indian tradition on this 
vexed problem.” 


3. The divergent views of scholars and authorities on the subject. 
(a) Modern scholars.—According to PARGITER™ the reign of the nine 
Nandas began approximately at 402 8. c. (322 + 80). Take 20 years 
after the accession for the destruction of the contemporary kings 
and so fix the year 382 B.c. (402-20) for their mean termination. 
The duration of the ten temporary kingdoms then would be 468 
(26 x 18) years. So 850 8. c. (382 + 468) is the beginning of the reign 
of Adhisimakrsna, Divakara and Senajit. Tio get the time of the 
Bharata battle, we must add the kings who preceded these kings, 
namely the five Pauravas (for Yudhisthira’s reign must be included). 
Hence we must add 100 years (5 x 20), and the date of the battle 
may be fixed approximately at 950 B. c. (850 + 100). 


Dr. PRADHAN places the accession of Ripufijaya to the throne in 
563 B. c. He takes 28 years for each reigning king. Hence 
according to him 1151 8. c. [563 + 588 (28 x 21)] is the date of the 
Mahabharata War. 


According to Sir Ramesh Chandra Dutr™ 35 kings reigned 
between the Kuru-Paficala war and the time of Buddha who lived in 
the sixth century 8. c. Allowing 20 years to each reign, this would 
place the war in the 13th century B. Cc. 


Shima: SAstry says,’ Bharata the son of Dusyanta is stated to 
have performed Atiratra ( Agvalayana Grhya sitra X. 5. 8). This 
gives: 1488 (372 x 4) Kali Era or 1613 B.c. (3101-1488) as the date of 
Bharata. According to the list of kings given in the Visnu Purana, 
Yudhisthira, the hero of the Mahabharata and contemporary of 
Krsna is the 25th descendant from Bharata and died in 1260 ए. c. 
Accordingly the interval between Bharata and Yudhisthira is 248 
years which, if the list is correct gives about 10 years on the average 
to each of the 25 reigns. Pariksita is the grandson of Yudhisthira. 
The interval between him and Nanda is according to the Matsya 
Purana one thousand years less by one hundred and fifty (850). 
Nanda lived in the 4th century 8.c. (1260-850) i.e. he ascended the 
throne in 410 8.९. 


10. Ancient Indian Historical Tradition, by F. E. ParcitER, London, 1922, 
p. 179. 

11. Chronology of Ancient India, by Siténith PRADHANA, Calcutta, 1927, p. 248. 

12. Ciétélisation ir Ancient India, by २. €. Dutt, Calcutta, Vol. I, p. 10. 

13. R. Shama SHastry’s Gavadm Ayana, The Vedic Era, p. 155, quoted by 
M. Krishnamachatya in his Classical Sanskrit Liturature, Madras, 1937, 
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H. H. WILson 169, ‘According to Col. WILFORD’s computa- 
tions ( Asiatic Researches Vol IX, Chronological Tables p. 116) the 
conclusion of the great war took place in 1370 B.c. BUCHANAN 
conjectures it to have occurred in the 13th century B.c. COLBROOKE 
infers from astronomical data that the arrangement of the Vedas 
attributed to Vyasa took place in the 14th century B.c.; M. BENTLEY 
brings the date of Yudhisthira, the chief of the Pandavas to 575 

c., but the weight of authority is in favour of the 13th or the 
14th century ए. €. for the date of the Mahabharata war and the 
reputed commencement of the Kali Age. 

According to Dr. RaicHOUDHARI,” Pariksita’s birth must be 
dated about 1412 B.c. (322 + 40 + 1050) ; but Dr. JaiswaL® con- 
cludes that the accession of Mahananda—the father of Mahapadma 
falls 1 409 8.८. The birth of Pariksita or the end of the Maha 
bharata War will be thus dated in 1424 B.c. (409 + 1015). But on the 
other hand MM. Dr. 9. C. VipyABHosHANA and Sjt. L. M. Kar" 
place the war in 1922 B.c. (322 + 100 +1500) as the date of the 
great war fought on the field of the Kuru’. 

(b) Rdjatarangini Pandit S. S. BHaTTACHARYA™ and P. C. 
Sencupta’? would place the war in 8. c. 2400 and 2448 respectively 
on the authority of Kalhana who says’* ‘the Kauravas and the 
Pandavas flourished 653 years after the Kali in 2448 8. €. (3101-653).’ 

4. The war not a myth—It would appear from the above that 
conflicting opinions have been entertained by scholars regarding this 
landmark in the annals of Indian History and it is clear that the 
question of the Mahabharata war can no longer be dismissed as an 
exploded myth. And even a myth is not ^ without its background 
of fact’’.? ““There is no smoke without some fire is a maxim 
which the historians should never overlook’’.2» Mr. Michel 
TEMPLE also saya,” ““But we are getting to understand now that 

14. Visnu Purana, IV. 232, 
15. The Polttical History of Ancient India, by H. C. RAicHoupDHARI, Calcutta, 
1927, p. 15. 
16. FBORS, Vol. I, part I, pp. 109 et seq. 
17. Sacred Books of the Hindus, Matsya Purdna, Allahabad, 1916, introduc- 
tion, p. XIV. 
18. (a) Nérukta, edited by pt. Satyavrata, SamMASRAMI Bhattacharya, 
Calcutta, 1804 Saka era, Vol. IV, p. (ghi) the introduction 


(0) $.R.A.S.B, Bharata Battle Traditions by P. ©, Sencupra, Vol. IV, 
(1938), pp. 393-413 
19. 7 षट्सु सद्धेषु त्यधिकेषु च wae | 
षु वषोणाममवन्‌ कुर्पाण्डवाः ॥ Rajataranginf, 1. 51. 
20. Historian's History of the World, Vol. II, p. 368. 
21. Ibid. 
22. Englishman, Calcutta, 7th Feb. 1927. 
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whenever we have an ancient legend, there is always some sort of 
truth behind it. Legends do not grow from nothing any more than 
anything else ; there must be a seed, though the plant, which has 
sprung from it, may have taken a strange and almost unrecognisable 
form ”’. 

5. The divergent views criticised. It would appear from the 
above that some scholars take a number of years at their fancy 
for the average reign of each king ranging from 10 years to 28 
years and thus they determine the date of the Mahabharata war. 
Similarly the period of the Nandas would vary from 40 years to 100 
years according to their pleasures, although the Puranas give 
invariably 100 years for the reign of the Nandas. Mr. PARGITER 
would count 31 generations from Yudhisthira to Nanda’s coronation 
and at one time he would take an average of 18 years and at 
another that of 20 years without assigning any reason whatso- 
ever. Dr. PRADHAN counts 21 generations from the time of the 
Bharata war to Ripufijaya’s accession the last of the Brihadrathas 
whereas Sir Romeshchandra DutT takes 35 kings between the Great 
War and the time of Lord Buddha. Other scholars interpret a single 
stanza’ to mean 850, 1015, 1050, 1115, or 1500 years to be the period 
that elapsed between Pariksita’s birth and Nanda’s coronation. It 
will not be out of place to point out in this connection that Indian 
chronology as it appears in modern historical works is based on the 
synchronism of Alexander-Sandracottus and on the false identifica- 
tion of the latter with Candragupta Maurya. The Indian Emperor 
contemporary with Alexander the Great was in fact, Candragupta 
of the Gupta dynasty and not of the Mauryan dynasty.” I have 
discussed separately the chronology of Magadhan kings and the 
Pauranika views on the length of the intervening age between 
Pariksita’s birth and Nandas coronation for ascertaining the date 
of the Mahabharata War.” 

Kalhana, the chronicler of Kasmira, commited a Himalayna 
blunder when he stated expressedly as a comment on a verse” that 


23. आरम्यमवतो जन्म यावन्नन्दाभिषेचनम्‌ । 
एतद्रषंसदसं तु शत पज्लदशरोत्तरम्‌ ॥ Srimadbhagavata, XII, 2. 26. 
24. Did Alexander invade India in the time of the Mauryas, Hindustan 
Times, Delhi, 29th June 1936. 
25. (a) Magadha Rajaon ki Nayi Vamésavali, SAnitya, (Patna), Vol. III, 
part IJ, pp. 37-52. 
(b) The Intervening Age between Pariksita and Nanda, 7. 7. H. Vol. 
XIX, pp. 1-16. 
26. आसन्‌ मघासु सुनयः शासति suai युधिष्ठिरे वृपतौ । 
षडूद्विकप्द्धियुतः शककालस्तस्य राज्यस्य ॥ Rajatarangini, 1. 59. 
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the Kurus and the Pandavas flourished 653 years after the Kali in 
2448 8. €. He quotes a stanza literally from his predecessors 
Gargiacarya and Varahamihira who stated that to get the time of 
Yudhisthira, we should add 2526 years to the Saka-kala. They used 
the Saka-kala for astronomical calculation with an initial year dif- 
ferent from that of the present known Salivahana Era. According 
to Kalhana 35 kings were submerged in the ocean of forgetfulness 
whom he could not restore. Moreover he was hardly aware of any 
Saka Era except the Salivahana one and so to adjust his chronology 
he wrongly concluded that the Kurus and the Pandavas flourished 
653 years after Kali without assigning any definite reason for his 
statement and was forced to remark, ˆ people considered this .time- 
limit false thinking that the Bharata War happend at the end of 
Dvapara’." Fora fuller discussion of the data of Rdjatarangini 
for the date of the Mahabharata War, the learned readers should 
consult my papers.” 


But shall we depend on mere tradition? No, we have got 
convincing proofs” that the war was fought in the 32nd century B.c. 
Having disposed off the arguments which seek to establish a date 
for the Great War other than the one accepted by Indian tradition, 
we proceed to discuss the various historical and literary evidences 
available to us in support of the orthodox view. 


6. Athole Inscription, The Aihole inscription® of Pulakesin II 
is dated 556 Saka Era elasped corresponding to 634 4.7. (556 + 78 ). 
It is also stated in the inscription that at that time 3735 years of Kalli 
(30 + 3000 + 700 + 5) had already passed away. Viewing the two 
together # would appear that the first year of Kali would correspond 
to 3179 (3735-634) before Saka or 3101 B.c. 


22. भारतं द्वापरन्तेऽभूदातेयेति विमोहिताः | 
केचिदेतां षा तेषां कालसंख्यां प्रचक्रिरे ॥ Rajatarangini, 1. 49. 
28. (a) Kasmira ki Samsodhité Rajavamésavali, दाद, Allahabad, Kum- 
bharka, 1993 V.5S. 
(४) The Revised Chronology of Kasmira Kings, 9.7. H. Vol. XVIII, 
pp. 46-63. 
29. Journal of Indian History, December, 1937. 
30. Indian Antiquary, Vol. VIII, p. 241, et. seq. 
ag Pragetys भारतादाहवादितः। 
सप्ताष्दशतयुक्ते गतेष्वष्देषु प्सु ॥ 
(30 + 3000 + 700 + 5) = 3135. 
पश्चात्स कलो काले षट्सु पञचशषतासु च। 
समासु समतीतासु शकानामपि भूमुजाम्‌ ॥ 
(50 + 6 + 500) = 556. 
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7. Astronomical Books. ‘That this epigraphic statement 1s 
correct is clear from a glance at the Stddhdntasiromant,*! tre Brahma- 
sphutasiddhanta® and the Jyotirmakaranda® which hold similar 
views regarding the initial year of the Kali Era. According to the 
astronomical calculations of the Hindus, the present period of the 
world, Kaliyuga, commenced 3101 years before the birth of Christ 
on the 20th February at 2 hours 27 minutes 30 seconds. They say 
that a conjunction of the planets then took place, and their tables 
show this conjunction. Barty states that Jupiter and Mercury 
were then in the same degree of the ecliptic, Mars at a distance of 
only eight, and Saturn of seven degrees; whence it follows that 
at the point of time given by the Brahmins as the commencement 
of the Kaliyuga, the four planets above mentioned must have been 
succeessively concealed by the rays of the Sun (first Saturn, 
then Mars, afterwards Jupiter and lastly Mercury ), ‘These then 
showed themselves in conjunction, and although Venus could not 
then be seen, it was natural to say that a conjunction of the planets 
then took place. The conclusion of the Brahmins is so exactly 
confirmed by our own astronomical tables that nothing but an 
actual observation could have given so corresponding a result.* 


8. Synchronous with the Transition of Kali and Dvdépara—The 
general synchronism of the war with the beginning of the Kali is 
also supported by internal and external evidences. The above 
noted inscription also states that the Great War ( Bharatahava ) and 
the beginning of the Kali Age (Kalikala) are richly synchronous. 
The Mahabharata says that the war took place during the transition 
period of Dvapara and Kali. Elsewhere in the work the recent 
advent of the Kaliyuga is clearly stated.* 


31. नन्दाद्रीन्दुगुणास्तथा शकनृपस्यान्ते कलेबेत्सराः | 


Siddhantasiromani, Benares, 1917, p- 89. 
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32. गो ऽ te गणाः Ashlea ऽ oat: Brahmasphutasiddhdita. 
97 1 ॐ 


33. शाको नवागेन्दुकृशानुयुक्तः कलेभवत्यद्रगणो युगस्य । Fyotirmakaranda by 
calcuJating from the left side (for अङ्कानां वामतो गतिः ) we have 3179 
years passed at the beginning of the Saka era. 

34, Theogony of the Hindus, by Count Bjoinstarna, quoted by A.C. Das in 

his Rgvedic India, Calcutta, 1920. 

35. अन्तेरे चेव सम्प्राप्ते afar, | 
समन्तपचके युद्ध कुरपाण्डवसेनयोः Mahabharata, 1. V. 13. 

36. (®) प्राप्ते कलियुगं विद्धि प्रतिज्ञा पाण्डवस्य च । 24". 

(४) एतत्कलियुगं नाम अचिराद्‌ यत्पवतेते ॥ 2५५४. 
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9. 36 years before the Kali—But a more precise determination 
of the date of the war is possible. We learn from the Mahabhiarata 
that ‘ Yudhisthira saw unfavourable circumstances in the 36th 
year.’** The Mahabharata states that Krsna was to come to an end 
in the 36th year, devoid of the neighbours, councillor, and sons, 
while wandering in the forest through foul means.** The event is 
described at length in the Srimadbhagavata as to how when Krsna, 
wandering ina forest, sat under a tree for the practice of yoga, 
a fowler considering the disc of light from his feet emanating in 
all directions to be the eyes of a deer, shot an arrow which caused 
the end of Lord Krsna. On the death of Krsna,®** the Pandavas 
started for pilgrimage. The Visau Purdna says that the very 
moment the incarnation of Lord Visnu, born in the family of 
Vasudeva, went to heaven, the Kali came down.” The Srimad- 
bhagavata says that Kali could not show its prowess so long as 
Krsna was touching the earth.** The above show that Krsna passed 
away 36 years after the war, that the Pandavas left shortly after 
and that when Krsna left the earth, Kali had already appeared, but 
due to his influence could not show its prowess. The beginning 
of the Kali Era is 3101 ए. c. This I take to be the date when Kali 
assumed power. Hence 31018.c. is the date of Krsna’s death 
so that the date of the war is 3137 B. c. (3101 + 36). 


10. Nidhanpur Plate. The above date is generally confirmed 
by the Nidhanpur copper plate of Bhaskaravarman, a contemporary 
of Harsavardhana of Kanauj. The plate was inscribed in 590A. D. 
and records the following genealogy.” 


—_ 


31. षट॒त्निशेत्वथ सम्पाते वे कौरवनन्दन। 
aaa विपरीतानि निमित्तानि युधिष्ठिरः ॥ Mbk. Musala I. 2. 
38. (a) त्वमप्युपस्थिते वर्षे yea मधुसुदन | 
हतज्ञातिहतामाव्यो हतपुत्रो वनेचरः । 
कुत्सितेनाभ्युपायेन निधनं समवाप्स्यसि ॥ 24४#. Stri. XXV. 14. 
(6) षट़त्रिशे ऽ थ ततो वषं इष्णीनामनयो महान | 
यं Based त॒ Pra: कालचोदिताः ॥ 240. Musala I. 13. 
$9. Srikrsna, Kharibata, Lahore, 13th Jan. 36 
40. यदेव भगवदिष्णोरंशो यातो दिवं द्विज । 
वसुदेवकुरोद्धतस्तदैव कठिरागतः । Visnu Purdna, IV, XXIV. 14. 
41. Cf. Srimadbhagavata, XII, 2. 29 
विष्णोर्भगवतो भानुः कृष्णाख्योऽसौ aaa: | 
तदा ऽ विशत्करिर्छोकं पपि यद्रमते जनः ॥ 
42. Epigraphia Indica, Vol. VII, p. 65, et. seq. 
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Naraka 

Bhagadatta—who fought with Arjuna 
Vajradatta 
Pusyavarman—3000 years after Vajradatta 


Bhaskarvarman—12th king from Pusyavarman. 


The copper plate says,** ‘From that Naraka, by whom the hell 
was not seen, was born Bhagadatta, the king and the friend of 
Indra, who fought in battle with Arjuna of famous victory. His- 
The son of the destroyer of enemies whose gait is like that of a 
thunderbolt, was called Vajradatta who, of great prowess always 
pleased the hundred-sacrificer (Indra) in battle. In this family 
of kings, when three thousand years had passed, was born 
Pusyavarman.’ 


According to the Mahdbharata,“* Bhagadatta the King of 
Pragjyotisa (Assam ) was an ally of the Kauravas and was killed 
on the battle-field. He had two sons—Krtaprajfia and Vajradatta. 
Bhagadatta and Krtaprajfia were slain by Arjuna and Nakula 
respectively. Hence it may be concluded that the Great Indian 
War was fought in 3137 B.c. 

11. Ain-1-Akbar. Besides the inscriptions quoted above, the 
Ain-i-Akbari of Abul Fazal Alami—the great scholar of Sanskrit 
and Persian and one of the nine jewels of Akbar the Great— is not 
less reliable. He says :—* 


43. Cf. Ibid. 
तस्मादट्टनरकादजनिष्ट नृपतिरिन्द्रसखः 1 
भागदत्तः SATA विजयं युधियः समाहयत्‌ ॥ 
तस्यात्मजः क्षतारेवंजर WAH नामामूत्‌ | 
दातमखमखण्डलवलगतिरतोषयद्‌ यः सदा संख्ये ॥ 
aay तस्य नृपतिषु वषसदख्रयं पदमवाप्य । 
यातेषु देवभूयं क्षितीदवरः पुष्यवमौी ऽ भूत्‌ ॥ 
44. ततः = दं घोररूपं भयानकम्‌ | 
पाण्डूनां तेन-यमराषटरविवधेनम्‌ ॥ Mbh. VI. 95. 25. 
ततः प्राम्ज्योतिषः कदरस्तोमरान्वै चतुदश । Mbh. VI. 95. 46. 
45. Ain-t-Akbari, translated from the original Rasian by Col. H. 8. JANETT 
Calcutta, 1891, Vol. III. p. 15. 


१२०५ ~ ५1१५ 9 ०८८० sham (रन sity Oe 1 ८४) 6 yw ye 
८1 ८० 3 - ono 1८1. tess Igy Qh some) 1 
^ ji a3) (५ 5 853 9 oe UBS 9 01.77 he Cw) ra 
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“In the beginning of the present yuga Raja Yudhisthira con- 
quered the universe and being at the completion of an epoch con- 
stituted his own reign an Era and since that time to the present 
which is the fortieth of the Divine Era 4696 years have elapsed.’ 


It appears from the above that 40th year of the Divine Era 
(Din Elahi Era ) founded by Akbar, of which the first year was the 
year of his accession commencing from 27-28 Rabi II 963 a. H. or 
11th March 1556 a. p. (25 days from enthronement counted as part 
of a year.) or 1595 a. pv. (1555+40). for the Elahi year was 
80127, corresponds to 4696 Yudhisthira Era corresponding to the 
commencement of the Kaliyuga. This also proves the existence 
of the Pandavas and therefore of the Kuru-Pandava war ( by the 
beginning of the present yuga). Hence the date of the war calcula- 
ted on this evidence too, agrees with our own view ( viz. 3137 B.c. ) 


12. Exact date determined— We can also find out the exact 
date on which the war commenced. Bhisma, the commander of the 
Kauravas says :—*’ 


*O Yudhisthira! 58 nights of mine lying on the sharp ends of 
arrows passed away like hundreds of years. This beautiful month 
of Magha ( January ) has arrived, It should be the bright fortnight 
whose three parts have passed away.’ 

Bhisma retired from the battlefield on the tenth १४९. Hence 
68 days (58 + 10) from the begnning of war had passed away when 
Bhisma uttered the above words. The word paksah should be 
taken to mean ‘ the bright half whose three parts have passed away’. 
According to the Hodicakra*® a fortnight is divided into five parts, 
viz. Nanda, Bhadra, Jaya, Riktaé and Pairna. So nine days [(15-5) x 3] 
in the bright half of Magha had passed away. Calculating backward 
we may exactly find 68 days (9 + 15 + 30 + 14 ) if we take our start 
on the first day of the bright half of Méargagirar. This date falls 
on Tuesday. 

13. Concluston— Modern historians say that these inscriptions 
and literary evidences prove nothing beyond the fact that according 
to the traditions prevalent in those days the Great Bharata War was 


46. Akbar the Great Mogul, by Vincent A. Smitu, Oxford, 1919, pp. 448, 449, 
47. HASTA WHI: शयानस्याथमे गताः। 

शरेषु निरिताग्रेषु यथा वर्षशतं तथा ॥ 22. 

माघो ऽ यं समनुप्राप्तो मासः सौम्यो युधिष्टिर | 

त्रिभागरेषः पक्षोऽयं Yar भवितुमहेति ॥ 240. XI. 273. 28. 
48. अहानि युयुधे भीष्मो दरव परमाल्ञवित्‌ । | Moh. 1. 2. 30. 
49. नन्दाभद्राजयारिक्तापूणांश्चतिथयः कमात्‌ ॥ Hodacakra. 

10 


FIVE THOUSAND YEARS AGO—THE MAHABHARATA WAR 525 


supposed to have been fought about 5000 years from to-day, but 
that due to the advancement of critical study these evidences can- 
not be accepted as conclusive for ascertaining the date of such 
aremote event. As pointed out before the chronology of the 
present Indian history rests only on Alexander-Sandracottus syn- 
chronism which was first pointed out by Sir William Jones in 1793, 
about 150 years ago, whereas the date of the Bharata War has been 
discussed for so many centuries and yet it rests where it stands 
traditionally unparalleled in the history of the world. 


The evidences of the Rajatarangini and the Puranas have been 
discussed elsewhere as they form the subject of lengthy articles in 
themselves. It is often argued that the Aryan race as such did 
not exist in India and hence the war could not have been fought 
at so early adate. But it has been shown on definite evidences 
that the Aryans are not the invaders of India but they are the 
children of the soil.*° Hence it is finally concluded that the war 
was fought in 3137 ए. c. 3080 B.c. or 5078 years (3137 + 1941) ago. 
I hope the learned readers would oblige me with their criticisms. 


50. Annals, B.O. R.I., Vol. XX, pp. 48-67. “The Original Home of the 
Aryans.’’ 


N. B.—The Kumbhakonam edition of the Nirnaya Sagara Press, Bombay, has 
been cited throughout for the reference of the Mahabharata text. 
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Hastimalla and his Adipurana’ 
By 
A. N. UpapbHyYE, Kolhapur 


AUFRECHT in his Catalogus Catalogorum ( Leipzig 1891), p. 764, 
mentions an author Hastimallasena. He is described as 4 Jaina, 
and the following works are attributed to him: 1 Arjunarajandtaka 
(Oprert II, 316), 2 Udayanardjakavya (Oppert II, 421), 3 Bha- 
ratarajandtaka (Oppert II, 325), 4 Meghesvarandtaka (Oprperrt II, 
326) and 5 Maithtliparinaya-nataka (Oppert II, 327). Further we 
are informed that other poems and plays of his are in existence. 
He has drawn his information from OprErt’s ‘ Lists of Sanskrit Mss. 
in Private Libraries of Southern India, Vols. 1.11, Madras 1880-85.’ 
Against Udayanarajakdvya AUFRECHT mentions Mallasena, elsewhere 
Hastimallasena. M. KRISHNAMACHRIAR’ writes, not without some 
hesitation, the name simply as Hastimalla, and attributes to him, 
besides the above works, some more compositions : 6 Adipurana, 
7 Purucarita, 8 Subhadraharana, 9 Afjand-pavananjaya and 
10 Vikrantakaurava. R. NARASIMHACHARYA® has noted Adipurana 
of Hastimalla, composed in A. D. 1290, on the authority of K. B. 
PaTHAK, but no exact reference to his article is given. Another 
work (11) Sripurdna is also attributed to Hastimalla; and the Mss. 
of this, I learn, exist in the Jaina Mathas of Mudabidri and Varanga 
in South Kanara. 

Of these works Nos.5 and 10 are already published,* and 
I have examined three Mss. of No. 9 and two Mss. of No. 8.° No. 5 
15 knoWn by the names Maithilikalyanam and Sitandtaka; No. 8 is 
known as Subhadrandtaka (-ndtika?); and No. 10 as Sulocanda- 
natakam. From these four Sanskrit plays we get the following 
details about Hastimalla. 

Hastimalla’s spiritual lineage is traced back to Samantabhadra, 
the moon in the sky of Milasamgha, a future Tirthakara, the author 
of Gandhahasti, a commentary on Tattvartha-sitra and of Devdgama 
and an unsurmountable disputant. He had two pupils, Sivakoti 


1. This Paper is prepared during my tenure of the Springer Research 
Scholarship, University of Bombay. 

2. Classical Sanskrit Literature, Madras, 1937, pp. 641, 1114. 

3. Kavicarite, Vol. I, Bangalore, 1924, p. 399. 

4. Miéanikachandra 12, Jaina Granthamala, Bombay, Nos.3 and 5, There is 
a short Introduction giving a few details about the author. 

5. Iam collating the Mss. of these two Sanskrit plays with a view to edit 
them. 

] 


HASTIMALLA AND HIS ADIPURANA 527 


and Sivayana, that had studied the entire scripture at his feet. In 
that line was born Virasena, an outstanding personality free from 
internal impurities, well-versed in scriptures and a foremost 
logician. The great monk Jinasena received instructions from him 
and became his prominent pupil; and his Purana is well-known in the 
world. His beloved pupil was the monk Gunabhadra who glorified 
the Salakadpurusas. Three verses are found at the end of a Ms. of 
Subhadra-ndatika in which one Prabhendu or Prabhacandra is glori- 
fied; but his exact relation with Hastimalla’s line is not at all clear. 

Turning to the domestic details, as time passed on, in this 
succession of pupils of Gunabhadra there was one Govindabhatta 
of Vatsa Gotra who came to be endowed with right faith [in Jainism] 
by hearing Devagamanasitra. He had six sons all staying in the 
South ( 42572८20 ) and flourishing through the favour of Sva- 
rnayaksi ( Jayanty atra Svarna-yaksi-prasddatah ); and their names 
are : Sri Kumira-kavi, Satyavakya, Devaravallabha, Udayabhiisana, 
Hastimalla and Vardhamana. All these were poets. The last 
verse of the Pragasti, as I understand it, is a prayer offered to 
Vrsabhanatha, consecrated at Dviparhgudi, profusely respected 
by Hastimalla and saluted by some Pandya king. Thus Hastimalla 
(-Bhatta ) was the:son of Govinda (with the suffix -bhatta or with 
the prefix Bhattara- ) and he had six brothers, himself being the 
fifth in order. His father appears to have been a convert to Jainism 
after hearing Devdgama-stotra of Samantabhadra. His brother 
Satyavakya is the author of various compositions, but only one 
work is mentioned by Hastimalla, namely, Srimati-kalyana.° 
From the verse found in द्रि कदे, pavanafjaya we learn that Hasti- 
malla lived under the patronage of some Pandya king who had 
subdued Karnataka. 

Brahmasiri,‘ the author of Pratisthd-tilaka, belonged to the 
family of Hastimalla. Besides giving the above details he adds 
some more facts. Pargvapandita: was the son of Hastimalla, and 
he was well-known for his learning and piety. For some reason 
or other, he migrated to the town of Chatra-traya-puri in the 
Hoysala territory, and there he lived with all his relatives. He had 
three sons: Candrapa, Candranatha and Vaijayya. Candranatha and 
his family stayed at Hemacala, while his other brothers migrated 
elsewhere. Brahmasiri was the grandson of Candrapa. 

All that we can say about the chronology of his works is that 
Hastimalla wrote Anjandpavananjaya earlier than Maithili-kalyadnam. 


6. See the Prastavana of M.—kalydnam. 
7. Jaina Siddhdnta Bhaskara, VII, i, Prasasti Samgraha, p. 161. 
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As to Hastimalla’s age, he is later than Gunabhadra who finished 
his Uttarapurdna in A. D. 897. Finendra-kalyanabhyudaya of Ayya- 
parya refers to the fact that our author got the name Hastimalla after 
he controlled the mad elephant let loose on him by the Pandya 
king at Saranyapura; and to a certain extent this is confirmed by 
verse No. 40, Act I, of Vikranta-kaurava. Ayyaparya wrote his 
work in Vikrama Samvat 1376( —57 = 1319). So Hastimalla flouri- 
shed between A. D. 897 and 1319. This is still a wide range indeed. 
PATHAK and NARASIMHACHARYA have assigned A.D. 1290 to Hasti- 
malla, but their conclusion is not accompanied by the necessary 
evidence. M. KRISHNAMACHARIAR opines that Hastimalla probably 
lived in the 9th century A.D., but he too has not given any evidence. 
The identification of Dviparmgudi, Saranyapura and the Pandya 
king is an urgent desideratum, and I draw the attention of South 
Indian scholars to these points which, when cleared, will help us 
to settle the date of Hastimalla definitely. 


R. NARASIMHACHARYA has noted that the Ms. of Adipurdna did 
not reach his hands. Lately I have come across a paper Ms. of 
it from which I would give some details about it here. It isa bulky 
volume of country paper stitched at the left end and measures about 
9.5 by 8 inches. The first 41 leaves are devoted to Adipurana ; 
and the remaining portion covers some cantos of Bharatesavaibhava 

(Kannada) written in disorder, Dasalaksanapija (Sanskrit ), 
Manikasvamicarite (Kannada) and some ritualistic treatises. 

The first leaf is torn, so we cannot know how the text began. 
Adipurana is divided into ten Parvans and written throughout in 
Kannada prose. Beginning with the divisions of time, with Kalpa- 
vrksaszand Manus etc. and passing through the previous births 
of the first Tirthankara, the details of the life of Vrsabha are given 
in a traditional manner up to his liberation. 

In the various colophons the name of the work is mentioned as 
Piirva-purdna-kathad, but at the end it is called Adipurana Kannada 
Grantha. The Kannada verse at the beginning of the second Parvan 
suggests that Purudevacarita also might have been its name. So we 

may take that Nos. 6 and 7 stand for one and the same work. The 
name of the author is mentioned as Hastimallisenacarya in two 
colophons and as Hastimalli-siri® in eight colophons; and there can 


be no doubt that both the forms of the name refer to the same 
individual. No date of the author is given in this Ms. The title 


of the author ubhaya-bhasa-cakravarit is present in every colophon. 
The colophon at the end of the tenth Parvan runs thus: 


a, 


8. Malli for Malla might have been a scribal error. 
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यिष्युभयभाषाशचक्रवसिहस्तिमद्िसूरिविरचितपूवैपुराणमहाकथायां दशमपरवै ॥ 

Every Parvan begins with a Sanskrit verse which is the same as 
the opening Mangala of the Adipurdna (Sanskrit) of Jinasena. 
There is an additional Kannada verse at the beginning of the Canto 
Two: 

श्रीपुरूदेवन कथेयं 
पापहरमनखिरूजीवततितिखियल्‌ सं- 
कषेपदोकतिखदु वाक्यद- 
wate até सुसुक्तिभरदिं गुरूवे ॥ 

The work closes with the follwing verse: 
भरीमच्चामर सिह विष्टरवरच्छश्रन्रयाशोकदि- 
भ्यमेयध्वनिपुष्पक्षटिसुरभेरीभूरिभामंडर- 
स्तोमं भास्वदनन्तबोधनिक्यं हत्सौर्यलक्ष्मीससु- 
दामं माक्केमगद्करिंदे gad श्रीवधमानं जिनं ॥ 

This Ms. is written at Ainapur (in the Belgaum Dt.) by Padma 
nna Upadhyaya in Saka 1625 (+ 78 = 1703 a.v.), Svabhanu 
Samvatsara, Margagirsa Suklapaksa, Dagami, Somavira etc. It has 
not been well-preserved. At present it is in the possession of 
Mr. Gundappa Tavanappa ARAvVADE, Sangli, who kindly allowed 
me to make use of it for this paper. 


In view of the facts that Adipurdnd qualifies its author with the 
title ubhaya-bhasd-cakravarti which possibly refers to his proficiency 
in Sanskrit and Kannada, that one verse from Afjand-pavananjaya 
associates him with Karnataka, and that Devacandra took both of 
them to be identical, Iam inclined to believe that the author of 
Kannada Adipuraga and author of the four Sanskrit plays are 
identical. 


In conclusion, I wish that some Kannada scholar would edit 
this Adipurdna, and it is likely to prove a valuable addition to the 
early Kannada prose literature. It is equally necessary that other. 
works of Hastimalla should be brought to light so that his date and 
other details might be finally settled. 


9. Ihave made one or two minor corrections in these verses, 
K. V. 34 4 


Tirtha-yatra in the Aranyakaparvan 


and the Padma-Purana’ 
By 


M. V. VaipyA, Poona 


The interrelation of the Great Epic and the Puranas is a fruitful 
source of controversy and speculation. That the Epic as it stands 
to-day may not be free from Puranic influence, is a fact that 
becomes patent even ona cursory perusal of the Mbh. Not only 
does the Mbh. refer to the eighteen Puranas in numerous places, 
but also has aspects and contents that are distinctly Puranic. Nor 
is this surprising. The authorship of both the Puranas and the Mbh. 
is traditionally attributed to the same source, viz., the indefatigable 
industry of Krsna Dvaipayana Vyasa. The Puranas as we find them 
to-day are scarcely what we should expect them to be from their 
definition.? The matter which can be said to represent the five-fold 
character of the Puranas, is usually compressed in a few chapters 
and the rest is taken up wholly by heterogeneous elements such as 
the Mahdatmyds of holy places and months, and manifold rites of 
charity to Brahmins. Some Puranas even furnish us with outline 
treatises of ancient sciences such as medicine, prosody and drama- 
turgy, astronomy and astrology, not to speak of minor arts and 
crafts. Tantric worship also has a conspicuous amount of space 
allotted to it, and hymns and psalms addressed to gods, major and 
minor, bristle in every part of the Puranas. Thus the Puranas have 
come to be a strange medley of religious odds and ends, strangely 
juxtaposed to the consternation of a scrutinizing reader. The 
Mbh. too, in many places, treats of such unepical matters exten- 
sively and its contents are so richly diverse, that Dr. SUKTHANKAR 
calls it the Encyclopedia Brahmanica.* Both the Epic and the 
Puranas represent the same genre of literary activity, though the 
Epic may be said to be on a slightly higher level of dignity. 

The corpus of the varied topics treated of in the Epic is only 
remotely connected with its war-saga. The enormous mass of 
material contained in it got into its text when the original Bharata 


1, Iam indebted to Dr. SUKTHANKAR for his kind help and suggestions in 
preparing this paper.—References to Mbh. are to the Critical Edition, unless 
otherwise stated. 

2. सगैश्च प्रतिसगश्च वंशो मन्वन्तराणि च । 

वंशानुचरितं चेति पुराणं प्लक्षणम्‌ ॥ | Vayu-Purana iv. 10, 

3. ‘‘Epic Studies (VI)’’, ABORI, Vol. XVIII, p. 68. 
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of twenty-four thousand slokas was transformed into the Maha- 
01772६8, in other words, the Maha-Bharata. The text of the Great 
Epic is more or less fixed since that time, with only occasional 
local and sporadic variations. Its authority as a Smrti lent it a 
special importance and it became a vehicle of mass education par 
excellence. ‘The Puranas cannot be claimed to be equally rigid, but 
their textual history must be considered parallel to the Mbh. The 
whole of the religious poetry was the preserve of the selfsame 
priestly class and it explains the parity that exists between the two 
literatures viz. the Epic and the Puranic. It is, therefore, natural 
to expect contamination of the Epic literature by the Puranic and 
vice versa. 

The historical basis of the development of the Purdnic litera- 
ture and the evolution of the Mahabharata, which are probably 
co-eval, is as yet a matter for speculation. It is quite possible that 
the heterodox religious movements of Buddhism and Jainism 
tended to undermine the influence of Brahmins on the masses ; and 
the Brahmin priesthood in order to stem the onrush of these 
subversive forces made use of this powerful literary heritage and 
sought to feed the popular mind with the supreme importance of 
Brahmins who, with their piety and might, were the very gods on 
earth. They tried to rehabilitate their position by bringing into 
currency the old tales and traditions about miracles performed by 
Brahmin sages and the magical powers they possessed. The Bhrgus 
especially seem to have played the leading rdle in this organization 
of the Brahmin effort. Dr. SUKTHANKAR has ably shown the vital 
connection of the Bhrgus with the history of the Epic text; + and 
in the Puranas also the Bhargava element seems to preponderate to 
a significant extent. If this be so, it is easy to see why 2 consider- 
able amount of textual matter overlaps in the above-mentioned 
literatures. When we come across any such passage that is common 
to both the Epic and a Pur4na, it is therefore very difficult to decide 
with certainty which has borrowed from which. There is no 
extraneous evidence in every case to determine that a particular 
passage is germane to a particular context only. This circumstance 
allows scholars to give a freehand to their imagination in settling 
the respective claims of the Epic and a Purana in one way or the 
other; and merely subjective judgments are notoriously incon- 
Clusive. 

The Padma-Purana in particular has many points of contact 
with the Mahabharata. The cosmological episode occurring in the 


4, Ibid, Vol. XVIII, pp. 1-78. ` 
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beginning of the Bhisma-parvan and its correspondence with the 
same in the Padma-Purana has already attracted notice; and the 
contention of Dr. Luise HiLGENBERG about the priority of the 
Padma-Purana account has been effectively answered by Rao 
Bahadur Dr. S. K. BELvatkar.’ In the course of that article 
Dr. BELVALKAR has referred to the circumstance that the Purana 
tells us that its Tirthaydétrad account is derived from the Mbh. 
This is not quite accurate. The Purina only purports to report an 
ancient conversation between Narada and Yudhisthira. Dr. BEL- 
VALKAR has discerned the textual correspondence of the Mbh. and 
the Purana in a couple of stanzas. Had he pursued this clue 
further, he would have found that this correspondence goes much 
further, running over several chapters. Here it is my aim to 
demonstrate why we should consider the Padma-Purina to have 
definitely borrowed the narration of Tirthas occurring in it from 
the Mbh. Before proceeding to do so, I must mention one or two 
points which make the question a little intriguing. 


The portion of the Tirthaydatra episode which is common to the 
Epic and the Padma-Purana occurs as a subsection of the Tirtha- 
yatraé sub-parvan in the Aranyaka-parvan and covers chapters 80-83 
of the Critical Edition [C. 3.4021—8275 ; B. 3. 81-85; K. 79-83: 
Padma-P. (Anandagrama Ed.) Adikhanda Ch. 10-39]. Now, there 
are considerations which show that it belongs to the latest strata of 
the Epic and could not have formed part of its original scheme. 
This is apparent even prima facie as itis very loosely knit in the 
texture of the Epic. It is called by MSS. in the colophons to 
adhyayas by the name Pulastya-Tirtha-yatra. This Pulastya-Tirtha- 
yatrd is not known to the composer of the Anukramani-parvan in. 
the Adi and even in the Parva-samgraha-parvan, where the contents 
of different sub-parvans are summarized, it is mentioned in a 
passage (Adi, 125*) which is clearly spurious. The narration of 
tirthas is occasioned by the advisability for the four Pandava 
brothers to go on a tour of pilgrimages to different firthas after 
the departure of Arjuna to the Indra-loka for acquiring the lore of 
astras. There was a great need of recreation for them to overcome 
the despondency caused by the separation of their dear brother. 
The Epic reads (3.80.1; cf. 8. 3.81. 142) : 

WHHIKGHRIES वु वने तस्मिन्महारथाः | 
न्यवसन्त महाभागा ZITO AE पाण्डवाः ॥ 


5. Vide A Volume of Eastern and Indian Studies in honour of F. W. Thomas, 
भक) Ew Pppe 19-28. 
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After this comes our Pulastya-Tirtha-ydtraé and the thread of 
narration is again taken up in (after a lapse of five chapters ): 


तान्सवांनुत्सुकान्दषटा पाण्डवान्दीनच्वेतसः | 
आश्वासयंस्तदा धौम्यो कृहस्पतिसमोऽत्रवीत्‌ ॥ (3.85.1; 8 3.87.1 ) 


After this, Dhaumya goes on narrating the various #irthas that 
are situated in the four quarters. It might naturally be asked 
where was the necessity of again instructing Yudhisthira on the 
topic which is already fully treated in the preceding chapters ? The 
natural syntactical connection in the above stanzas and the super- 
fluity of the material intervening, point towards its being a very 
late and unskilful addition in the Epic. Its suspicious character 1s 
enhanced by the circumstance that it quite unnecessarily involves 
a double set of interlocutors. The whole episode is narrated to 
Yudhisthira by Narada as having been formerly reported by Pulastya 
to Bhisma, which is tantamount to saying that it was borrowed 
from elsewhere. That its matter is wholly Purdnic is apparent from 
its own testimony. The phrase दृष्टमेतस्पुरातने recurs there in 3-81-1354; 
82.89; 82.519; 82-1374. Its independent character is also indicated 
by a special phalasrut: attached to it (3°83-101 ): 


इदं देवर्षिचरितं सर्वतीथांथसंभ्रितम्‌ | 
यः परठेत्कल्यमूत्थाय स्वंपापैः TATA ॥ 


It is true as has been pointed out by Dr. BELVALKaR, that the 
Padma-Purana version of this episode has an Epic setting, having 
been reported to Yudhisthira by Narada. But this in itself is 
not sufficient to prove that it originally belonged to the Epic. 
It is quite usual with the Puranas to introduce Epic personalities 
in order to create an impression of authenticity. A part of the 
Markandeya-Purdna is devoted to explaining some inconsistencies 
in the Great Epic, which were rather hard to chew for a later age. 
The Praydga-mahatmya, which is a common feature of many 
Puranas, is also introduced in a similar setting. After the Epic 
war, Yudhisthira is greatly perturbed and is in great sorrow for 
having destroyed his kith and kin. Then Markandeya advises him, 
according to the Padma-Purana, to make a pilgrimage to Prayaga 
in order to wash off his sins. No trace of any such happening, 
however, is to be detected in the Epic. This fact might on the 
other hand give us a clue to understand how such a Purana passage 
can easily creep into the corpus of the Epic text. 

There is still another ground to suspect that this Tirthaydatrda 
episode was originally of a floating character and was differently 
utilized in different places. In the Agni-Purana some lines from 
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it occur sporadically but without any shuffling in the sequence (cf. 
Anandaérama ed. ch. 109). Some of the matter occurring in the 
Aranyaka-parvan Adhy. 83, is also repeated in the Vamana-Purana 
Adhy. 34-42) ; many stanzas and parts of stanzas correspond exactly 
with those inthe Mbh. Thus it will be seen that there are difh- 
culties in the way of pinning down this episode to the Mbh. 


But in spite of all this, we can say that the Padma-Purina 
version is directly copied from the Aranyaka-parvan. The Epic 
situation in which it is introduced and the circumstance that it thus 
involves a three-fold set of interlocutors viz. Rsis and Sita, Dilipa 
and Vasistha, and finally Narada and Yudhisthira point towards 
this. But the method of textual criticism elaborated in the Critical 
Edition of the Mbh. supplies us with a sure norm to arrive at this 
conclusion. 


To proceed: the Padma-Purana version of the Tirthaydatra 
entirely follows the Northern recension of the Mbh. There is not 
a single passage where it has any point of contact with the purely 
Southern MSS. If the Padma version were the original, it is 
surprising why the S MSS. should have remained absolutely 
untouched by its influence. The Purana version is totally uncon- 
scious of such S additions in the Aranyaka as: 376,* 377,* 378,* 
379,* 380,* 383,* 386,* 392,* 396,* 407,* 408,* 414,* 420,* 421,* 
422,* 425,* 427,* 434,* 438,* etc. On the other hand it contains the 
following insertions which belong mostly to N (marking out the 
Padma version as distinctly Northern): 381,*" 387,* 391,* 394,* 
397,* 398,* 399,* 403,* 404,* 405,* 406,* 409,* 415,* 417,* 428,* 
430,* 439,* 446,* 448,* 450,* 451,* 453.* In some of these insertions, 
viz. “ 446,* 448,* and 450,* the Padma-Purana agrees with the sub- 
group of N represented by the MSS. B Dc Dn D4-6. In two 
cases, viz. 406* ‘and 415,* the Padma Purana agrees with the 
Bengali version exclusively. This agreement narrows down the 
correspondence of the Padma version to that sub-version of the 
Mbh. current in Mid-Eastern India represented by the Bengali 
version and the Vulgate, its correspondence with the Bengali being 
especially closer. The individual readings of the Padma-Pur4na, 
too, usually follow the group of MSS. BDc Dn D446, only very 


6. Aranyakaparvan 381° is त्रीणि शङ्गाणि gare त्रीणि प्रस्रवणानि च । 
पुष्कराण्यादिसिद्धानि न विद्यस्तन्न कारणम्‌ ॥ 
This stanza is noticed by Nil. with the comm. : 
इदानीं मन्दब्ुद्धिमिदन्यौख्येयतया परिलयक्त इति न पुसकान्तरेषु दश्यते । | 
It is obviously taken from some Purana source, where Puskara is eulogized (cf. 
Padma-Purana 5. 18. 239; 28. 36). 
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rarely aberrating from this group, thus amply corroborating the 
above conclusion." 

Now it might be asked, can the Padma-Purana text be assumed 
to be the basis of the Mbh. version of the Tirthaydtra episode? 
To suggest that it can, would be absurd, as anyone even superfici- 
ally acquainted’ with the Mbh. MSS, tradition will tell. The 
version of the Epic'represented in the Purana is not the best nor the 
purest version. It is greatly contaminated and mixed and has only 
a-relative value like the other versions of the Mbh. It would be 
preposterous to say that only the above-mentioned group of MSS. 
and no other version of Mbh. preserves the original text, if it 
is borrowed ‘from the Padma-Purana. It must have been, 
contrariwise, the editor of the Padma-Purana who is the plagiarist 
and it appears that he.copied his text from some Bengali MS.® 

Like‘any particular-Mbh. MS. the Padma text has its own 
vagaries and‘offers‘us a sheaf of unique and corrupt readings. It is 
interesting to note ‘that it has not missed to make some _haplo- 
graphical omissions:even! ‘Thus it omits, Mbh. 3. 80. 50-52; 81. 
168¢4 (hapl.); 81. 171¢¢ (hapl.); 82. 31 (lost in a confusion of 
sequence); 82. 126c4-13340 (hap]l.); 83. 53b¢ (hapl.); 83. 1062-1074 
(hap!.); 83. 109¢-1194 (hapl.). 

The Padma-Purana account shows a considerable fluctuation in 
sequence caused mainly by insertions which are long and cover 
several chapters. Besides additions mentioned above, it has few 
small insertions of its own. After Mbh. 3. 80. 5940 it inserts an 
inconsequential line, and after 3. 83. 82, it inserts a passage of 
nineteen lines expatiating on the greatness of the Ganges. The 
longer insertions referred to above, are the special mdahatmyas of 
the rivers:Narmad4 and Yamuna and the holy city of Benares. They 
are altogether incongruent in the context as they violently interrupt 
the smooth course of narration and are partly redundant also. After 

7. I refrain from mentioning the list of variants where Padma. is in agree- 


ment with the Mbh. version made up by B Dc Da D 4.6, as it 1s too bulky for the 
compass of this article and any one interested can easily check my statements 
from the printed texts. 

8. According to Dr. WILSON, the Kriya-yoga-sara (an appendage of Padma- 
Purana) is a modern and a Bengali composition (Vide his Introduction to Vishnu- 
Purana). ‘The Padma-Puradna seems to have enjoyed great popularity in Bengal as 
it is extant in a special Bengali recension also. Dr. Heinrich Lipers in his ‘‘Die 
Sage von Rsyasrnga’’, tries to antedate the Padma-Purana version of that episode 
to the Epic. His argument is based on the occurrence of that episode in an 
Oxford MS. of the Purana, but no trace of it is found in the edition of the Purana 
published in the Anandasrama Series. It is remarkable that Dr. Livers’ MS, is 


again a Bengali MS. 
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Mbh. 3. 80. 71, 3. 82. 30, and 3. 82. 70 the Padma-Purana inserts 
matter covering ten, three and five adhydyas respectively. Had 
the Mbh. copied from the Padma-Purana it could not have missed 
this imposing bulk of 18 adhydyas and lost an excellent opportunity 
of quenching the insatiable thirst of Yudhisthira for instruction. 

The individual readings which are unique to the Padma-Purana 
text are quite revealing and clinch the argument. I have discussed 
only a few of them below. In order to cover the theft committed 
by it the Padma-Purana has tried a dodge in changing the names of 
interlocutors in its text. Thus it replaces Bhisma by Dilipa and 
substitutes Vasistha for Pulastya. This change in the dramatis 
personae becomes interesting when we see that the pair of Bhisma 
and Pulastya in a similar setting occurs elsewhere in the Pur4na.’ 
This has caused the following changes in its text: 


Mahabharata Padma-Purana 
80. 154 पुरस्त्यश्षिसत्तमं वासैष्टखषिमुत्तसं 
80. 17¢ भीष्मो a fe 
80. 202 मीष्मो धर्म॑श्तां वरः feviar दिषदां az: 
80. 240 अमोघदर्ी भीष्माहं प्रीतिर्मे वर्धते asa 
80. 25° महाभाग वसिष्टाद्य 
80. 424 कुरुनन्दन सुर्यव॑शाज 
83. 95 की्वि्व महतीं भीष्म festa कीति महतीं 


These, it will be seen, are obvious manipulations of the Epic 
text, betrayed by their forced diction. The following instances, 
clearly show the inferiority of the Padma-Purana text : 

Mbh. 3. 80. 15¢ #Haraterat : Padma. has qaderat (! ) 

Mbh. 3. 80. 23० पितृभक्षयाभ्रितोऽनघः Padma. पितरस्तारितास्त्वया. 
Bhisma was keeping a vow (vrata) to propitiate the Manes 
( pitryam ). This significance of the reading is lost in the Padma. 
as it reads dharmyam in 80. 12¢ for pitryam. 

Mbh. 3. 80. 324) : For निरारम्भो .रष्वाहारो; Padma. has निराहारोऽ- 
कन्धाहारो, which is meaningless in the context and is obviously 
corrupt. 

Mbh. 3. 80. ३५०४ : For अनुपोन्य त्रिरात्राणि तीथन्यिनभिगभ्य च, Padma. 
has अनुपोण्यातिरात्राणि तीथौभिगमनेन च ! 

Mbh. 3. 80. 65० : आच्च च भरतषभ of the Epic is changed by Padma. 
to wre च पार्थिवर्षभ ( faulty cadence ! ) A 

Mbh. 3. 81. 7¢ : For aa. Padma. has यं वे! 

Mbh. 3. 81. 344: Padma. is THe समासा instead of aaqQee— 
मासाद्य ; but in 344 it 128 वंशमूलके | 

Mbh. 3. 81. 49¢ : For @arazgea, Padma. has Suravaed ( | ) 





9, Cf. 5 Srstikhanda (Vol. III) 2. 47 ff. 
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Mbh. 3. 81. 502 : श्वानलोमापहं of the Crit Ed. is too difficult and 
so is emended by Padma. as स्नातलोकार्वि्ं | ; The same name is 
again a stumbling-block in 512 and is turned into स्वणैलोमापनयन (cf. 
other v. 1. in the Crit Ed. ) 

Mbh. 3. 81. 83¢ : Padma. led for feat, An obvious emenda- 
tion suggested by ऋणैः in the second line of the stanza. 

Mbh. 3. 81. 1264: नैनं श्वोमरणं तपेत्‌ of the Crit. Ed. is rather 
difficult. It means ‘ He will not be again distressed by a future 
death ’; Padma. has नैव संसरणं SAL, which is a weak paraphrase. 

Mbh. 3. 81. 156८ : For बदरं भक्षयेत्तत्र, Padma. has स दरी भक्ष्यते यत्र. 
Rather thorny to swallow ! 

Mbh. 3. 81. 1674 : afafeeargresa : Padma. has संनिहि तायासुपस्पुक्षय 
(hypermetric | ) 

Mbh. 3. 81. 169“ : उदपानाश्च asta: Padma. has विप्राश्च for वप्राश्च, 
which is absolutely meaningless ! 

Mbh. 3. 81. 17505: दक्षिणेन सरस्वत्या उत्तरेण दषट तीम्‌ । For दषद्वतीम्‌ , 
Padma. has again सरस्वतीम्‌, leading us nowhere ! 

Mbh. 3. 81. 1786 : In Padma. च is added after मचक्रुकस्य to make 
twelve syllables in the Pada ! 

Mbh. 3. 82. 7¢: For षट्सु शम्यानिपातेषु, Padma. has षड्गुण 
याति पातेषु ! 

Mbh. 3. 82. 472 : aatat पारगो भवेत्‌ : Padma. has परमो for पारग 
which is meaningless. 

Mbh. 3. 83. 7¢ : प्रभवेच्च SS पुण्ये : Padma. 128 प्रभावे च SH गस्वा ! 

Mbh. 3. 83. 11“ : बृषभैकादश्शफरं ; Padma. has “aot! 

Mbh. 3. 83. 19४ : For पाण्ड्येषु, Padma. has भाण्डेषु ! 

Mbh. 3. 83. 34 : For जातिमात्रहदे, Padma. reads ज्यातिमात्र" but 
in 83. 36°, the same name is given as in the Crit. Ed. ! 

Mbh. 3. 83. 69० : aa श्रीण्यभिकुण्डानि येषां मध्ये च जाहवी । For it, 
Padma. reads aa त्रीण्यपि कुण्डानि तयोमंध्येन ( sic ) जाह्नवी ! 

Mbh. 3. 83. 75८ : For खत्तिकारम्भनाद्‌, Padma. has मूर्धकानमनाद्‌, 
which is an awkward ^" emendation '' ! 


The above unique readings of the Padma. are typical of 
hundreds of such other variants it has. It will be seen from them 
that they are generally corrupt, inferior, meaningless, self-contra- 
dictory and unintelligent readings. Some of the names of 71145 
have suffered great damage in being twisted and distorted in the 
Padma-Purana. In every case the Mbh. readings are superior to 
those of the Padma-Purana. It can be shown also that many variants 
in the Padma. have originated through ignorant and careless copying 
from the Mbh. This seems to me to prove that the Mbh. version 
of the Pulastyatirthaydatrad is the basis of and therefore prior to the 
Padma-Purana section of tirthaydatra. 


[gavasyopanisad—a Study according to 
Sti Vedanta Deégika 
By 
K. C. VARADACHARI, Tirupati 


In paying tribute to the genius of one who has by his stu- 
pendous labours done more than any other single thinker to the 
cause of Dharma-sastra study in India, I wish to present a few 
salient points in the Upanisadic thought as expounded by one of 
the finest flowers of Sri Vaisnava thought in India. I mean Sri 
Venkatanatha, otherwise popularly known as Sri Vedanta Desika. 
Sri Venkatanatha commented on only one Upanisad, the Isavasyopa- 
nisad. He considered that this Upanisad was sufficient for all 
purposes and difficulties on the path of Realization, which he con- 
sidered is the proper dharma of every man. This Upanisad is the 
friend of the Universe, visvamitram. That this claim has stood the 
test of age, even as the Gita has, is proved by its enormous influence 
on the minds of men of all ages in India. The Indian Renaisance 
thinker has to study the implications of this profoundest of 
Upanisads. GANDHI,’ AUROBINDO and TaGorE, who in the words of 
Sir Sarvepalli RADHAKRISHNAN, show great “promises of a great 
Dawn,’’ owe their finest inspirations and syntheses to this Upa- 
nisad. Not that other Upanisads do not contain valuable instruc- 
tion, but this Upanisad gathers within it syntheses of great worth 
and moment to Humanity. 

The Isavasyopanisad shows a synthetic way of realization, of 
works, of unity, of synthetic conquest and triumph and synthetic 
Ananda. Later literature appears as it were to be comments on 
this wonderful U panisad. 

That some Mantras are taken from other Upanisads, especially 
Brhadaranyaka, and others, does not in the least affect the Integral 
nature of the syntheses presented in this piece. 

The Analysis of the Upanisad shows that it tries at the very 
start to synthesise the knowledge of the Omnipervasive Divine Being 
with the doing of individual duties. The duties immediately take 
the form of self-lessness or fruit-renouncing nature. 116 Upanisad 
itself is the concluding portion of the Vajasaneyi Samhita, and 
that means that all works, sacrifices, nitya and naimittika, should be 
appropriated to the growth of knowledge of Brahman: 


1. €, Gandhi Satras 3: Prof. D. 8, Sarma, Madras, 
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Samhitodahrtam sarvam  vintyogaprthaktvatah \ 
Vidyartham sydd iti vyanktum nibandho ‘sya tadantah. 


The unitary practice of knowledge of God and works devoted 
to the enlargement or increase of one’s consciousness culminates 
in the Vision of Unity which is the aim of all Upanisadic 
instruction. 


»~ 

The first three mantras form the preliminary instruction of the 
Guru to his disciple, and these form the introduction to the entire 
thought of the Upanisad. Whatsoever is changing and transient is 
pervaded by the Lord, knowing this one should, giving up all 
sense of possession and avarice, enjoy the world of His. Man 
should not surrender his works based on the knowledge of the all- 
pervasive Brahman, since such action does not cleave to man. 
Failure to know or do works with the sense of renounced-enjoyment 
makes one a self-killer, and the destiny of such a person after death 
is not the solar orb or supreme status but the unending gloom of 
interminable darkness. 


The fourth mantra takes up the threads of the first half of the 
first mantra which intimates the indwelling all-prevading nature of 
God. In a few vigorous :choice phrases His Omnipervasiveness 
and Omnipresence are described in apparently contradictory terms 
so as to indicate the wonderful luminous presence everywhere. 
The height of this wonder is reached when the Seer describes that 
° Air upbears the Waters’ ‘‘tasminnapo ‘matarisva dadhati’’. The 
next verse repeats the same idea in order to emphasize the 


excellent transcendent nature of Sarvesa. 


The sixth mantra points out the fruits of the knowledge of 
Lord’s omnipervasion. One does not recoil from any thing. 
The seventh proceeds forward and points out that ‘He who 
perceives the Oneness of the Lord does not suffer from delusion 
or sorrow . 


The eighth mantra is all important. No commentator, ancient 
or modern, other than Sri Venkatanatha has explained it properly. 
Sri Venkatanatha displays loyalty to the grammatical construction 
of the mantra which contains two groups of words, one in the 
nominative case and the other in the accusative case. The two 
groups accordingly should refer to two different persons, God and 
the soul, the soul in this case being the mukta, freed soul, which 
has attained the highest state. This also shows that the two 
groups may interchangeably refer to God and the freed soul. 
This identity in quality it is that makes it possible for the individual 
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to meditate and realize the Supreme as the Self—So’ham asmi 
(16th mantra) ‘He am I.’ ; 
HE ATTAINS THE RADIANT, BODILESS, SCAR- 
LESS, SINEWLESS, PURE BEING, WITHOUT SIN: 
(HE) SEER, SELF-CONTROLLED, CONQUEROR INDE- 
PENDENT, BEARS THE REAL NATURE OF THINGS 
FOR INNUMERABLE YEARS. 
Or 


He (the supreme Brahman) Omniscient, Intelligence, Lord, 
Independent, who from eternal years determines the real 
nature of all things, pervades the pure (self), without (karmic) 
body, scarless, sinewless, freed from evil (and good). 


The above is the two-way translation according to Sri Venkata- 
natha. This interpretation does not militate against the doctrine 
of Unity. It shows that creation is not a fiction but a real creation. 
The individual soul achieves real height and peace and glory of 
equality in all aspects except the creation of the world (Jjaga- 
dvyaparavarjam ). 

Then come the two triads of the most intriguing verses, 
referring to the synthesis of Avidya and Vidya, and Asambhitt and 
Sambhiti. 

There are several views and no one is agreed as to the exact 
meaning. One view holds that Avidyad is ignorance, and this 
ignorance produces action. This action thus is Avidya. This 
action is further identified with vedic ritualistic performance, 
kamya-karma, which produces blindness. When practised along 
with Vidya it helps the surmounting of the death and attainment 
of Immortality. 

Another interpretation makes ignorance the consciousness of 
many alone, whereas vidyd or knowledge means consciousness of 
unity alone. The integral truth is the unity in multiplicity and 
multiplicity in unity.’ 

According to Sri Venkatanatha, avidya means vidyetara—other 
than vidyd, that is that which is also next and nearest to it, and 
that is action, karma. This is the karma prescribed in the second 
verse; kurvanneveha karm4@nt...... This is right action, consecrated 
action which does not touch man, action done in the conscious- 
ness of the omnipervasive Brahman, action suffused with renuncia- 
tion of fruits and self-possession. Such is avidyd. 


2. व Upanishad : Sri AuroBiNpDO, 2nd Edition. In the Life Divines Sri 
AUROBINDO identifies Avidy4 with the Inconscient, veiled consciousness. 


3 


ISAVASYOPANISAD—A STUDY ACCORDING TO VEDANTA DESIKA 541 


I 87311 not dilate on the controversies about these two terms as 
I shall be doing so elsewhere at length.’ 

The next group is equally interesting, and the interpretation 
of Sri Vedanta DeSika is remarkable. Sri Sankara identifies these 
two terms with destruction and birth and pleads for their transcen- 
dence. The dialectical movement, it is assured, is overcome by 
the realization of the height. What is throughout forgotten in the 
analysis of both the groups is that the terms avidyayd mrtyum tirtva 
and vindsend mrtyum tirtud are not properly explained. How can 
ignorance lead to conquest over death? How can destruction lead 
to conquest over death? Certain further explanations are needed 
to make them acceptable. It is this that made Sri Venkatanatha 
undertake to explain these terms otherwise so as to be in tune with 
the intergral meaning of the Upanisad. 

Sri AUROBINDO, an integral thinker of great Vision, holds that 
the ideal of the Upanisad is ‘“‘to embrace simultaneously vidya and 
avidyd, the one and the many : to exist in the world but to change 
the terms of death into terms of immortality, to have freedom and 
peace of non-bifth simultaneously with the activity of birth- 
Death is the constant denial by the All of the ego’s false self- 
limitation in the individual frame of mind, life and body.’’ Here 
the meaning of non-birth is birthlessness, and this is the counter- 
pole of birth. Birth is the quality of manyness, whereas non-birth 
is the quality of self-identical existence, and their conciliation is 
brought about through the pursuit of Divine Transcendence that 
does not follow exclusively either the birth-pursuit or the birth- 
lessness-pursuit. 


There is another interpretation which is also interesting. It 
considers that asambhiti refers to the Jord of destruction, Rudra- 
Siva and sambhiti to the Lord of Creation, Brahma; worship of any 
one of the two gods exclusively leads to ignorance and darkness. 
Both the functions belong to the Supreme Lord who 1s spoken of 
as sarva-vydpin and is declared to be the Origin of all the three 
processes of creation, sustenance and destruction: janmdadyasya 
yatah (I. i. 2. Vedanta Stitra). The one supreme Godhead should 
be worshipped as the Lord of both, and this will lead one to the 
two-fold realization. 

Sri Venkatanatha interprets the two terms in a very luminous 
manner quite distinct indeed from the rest. Asambhit: means the 
destruction of all obstacles to sambhiti or divine birth or 


3. ILsavdsyopanisad-bhdsya of Venkatandtha : Trans. and a Study: by me to 
to be issued soon. Sri Venkatesvara Oriental Institute Publications. 


4 


542 ह. C. VARADACHARI - 


communion. Sambhiuti 15 divine birth (jaAdna-sambhiti). It is the 
brahmic experience (Samadhi) that is to be sought after and the 
obstacles to it ought to be overcome. Hence destruction (vindéa) 
means the destruction of obstacles to realization, and therefore 
when this destruction happens there is also conquest or crossing 
over death. The two are limbs of the knowledge of the Omniper- 
vading God. They sustain and energize the growth of His con- 
sciousness and make for the rending of the veil that covers the face 
of the self mentioned and prayed for in the following mantra : 

Hiranmayena patrena satyasyapthitam mukham \ 

Tat tvam 0४54010 apavrnu satyadharmdaya drstaye (15th Verse). 
Thus according the Sri Venkatanatha, the first triad is not repeated 
by the second ; on the other hand, the second triad belongs to 
the realm of updsand, praxis, andthe last group of mantras 15-18 
are prayers to the Supreme of the form of Pisan the protector, 
the Sun, Prajapati, and Yama, to reveal the form effulgent and 
auspicious of the indwelling Lord in them and in Him, who is the 
same as his own self, so ham asmi, He I am. 

The description of the darkness into which men are said to 
enter through isolated or atomistic conduct (in verses 9, and 12) is 
similar to the description given earlier in the third mantra. The 
reality of the dark spheres or planes of consciousness of ignorance, 
the reality of sin, and the sin of non-performance of action and 
wrong performance of action, the sin of not fulfilling the dharma 
of the self, which is to perceive its Self as the Supreme Lord 
indwelling in all, are clearly enunciated. They result in the 
entrance into darkness. All these are activities comparable to or 
indeed-are activities that lead to suicide of the self. To realize 
the diunity of knowledge and selfless consecrated action, the unity 
of religious consciousness of utter dependence on the Supreme 
and the mystic consciousness of over-coming all restraints and 
obstacles to that realization, is the real synthesis of the integral 
consciousness. Religion and Mysticism are clearly represented 
by the figures of sambhiti and asambhiti.* Both lay claim to vision 
and knowledge, and yet one-sided or unilateral action precipitates 
them into darkness as much in the lower as in the higher states. 
The occult secret is their diunity of dynamism. 

The last four mantras are said to be prayers. The Lord is the 
protector, is the Kratu, who remembers the Satvic sacrifice per- 





4, Cf. my paper read at the 10th All India Oriental Conference, Tirupati; 
1940, on ‘‘Relation between religious and mystical consciousness in the Iévasayo- 
panisad-bhasya of Sri Vedanta Desika.’’ 
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formed by the individual as instructed in the first verse—tena 
tyaktena bhunjithah. The most glorious vision thus becomes man’s 
through the prasdéda of God and not otherwise. Surrender, prépattz, 
is thus intimated with the words, nama uktim vidhema, and it gets 
its complementary prasdda, grace. This last is one of the most 
important features of the doctrine of Realization according to Sri 
Vaisnava philosophy. 


1. 


IT. 


111, 


IV. 


VI. 


VII. 


0009 


I $avasyopanisad 
(Translation of text) 


All this whatsoever is in the worlds changing is capable 
of being dwelt in by the Lord. With that (world) 
renounced enjoy. Covet not anyone’s wealth. 


Thus should one desire to live a hundred years perform- 
ing works. Thus for thee it is not otherwise than this. 
Works do not touch (such) a man. 


Notoriously evil are those worlds of Asuras, enveloped 
by utter blinding darkness whitherto all those slayers 
of their souls resort on departing from their bodies. 


Unmoving, the One Existence, speedier than the mind, 
that which has at the very beginning attained all the gods 
have not yet attained ; standing, which overtakes that 
run, by it air upbears the waters. 


That which runs (and yet) that does not move, 
That which is afar and that is also near, 
That dwells within all this and outside all this. 
He who sees in the self all creatures and all creatures in 
the self alone, does not recoil from anything. 
When he who knows the Self only as that which has 
become all things, for him who has seen Oneness, where 
is there delusion or sorrow ? 
He attains the Radiant, Bodiless, Scarless, Sinewless, 
pure Being, without sin: (he) Seer, Self-controlled, 
Conqueror, Independent, bears the real nature of things 
for innumerable years. 

Or 
He (the Supreme Brahman) Omniscient, Intelligence, 
Lord, Independent, who from eternal years determines 
the real nature of all things, pervades the pure (self), 
without (a karmic) body, scarless, sinewless and free 
from evil (or good). 
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IX. 


XI. 


+. 


XIII. 


XIV. 


XV. 


XVI. 


XVII. 


XVIII. 


K. €. VARADACHARI 


Into deep darkness enter those who are devoted to works. 
Into still deeper darkness verily those who are devoted 
to knowledge. . 

Different verily from the knowledge it has been said, 
Different verily from works it has been said. 

This is the instruction we have received from those 
wise men who instructed that very clearly to us. 


He who knows that the knowledge and the works as 
together, 
By the works crosses over death, and by the knowledge 


attains the Immortal. 

Into deep darkness enter those who follow asambhitt 
(exclusively); they into still deeper darkness who are 
devoted to sambhit: alone. 


Different verily from sambhiitt it 15 said : 

Different verily from asambhitt. 

This is the instruction we have received from those 
wise men who instructed that (means) very clearly to us. 
He who knows sambhiti and asambhiti together 

By vindsa crosses over death, and by the sambhit: attains 
the Immortal 

The face of truth is covered with a brilliant golden lid. 
Do thou remove that, 0 Nourisher ! for the sake of per- 
ceiving the true nature. 


O Nourisher ! O sole Seer ! O inner Ruler ! O Prompter ! 

Lord of all creatures ! 

Abolish thy burning rays, gather up thy rays of light, 
so that 

I (may) see thy most auspicious form. Who this MAN 

this He am I. 

Moving about, abodeless, immortal, after giving up 

this body which goes to ashes, OM. (O Lord of) 

Sacrifice ! Remember that which was done. (O Lord) 

Sacrifice | Remember that which was done. 


O Agni. Lead us by the auspicious path to (spiritual) 
wealth. Thou God who art knower of all knowledge, 
remove the crooked sin from us. To thee we sincerely 
(and repeatedly) utter the word ‘Namah’. 





Sanskrit Ardham as a Preposition in the 
Language of the Brahmanas 
By 
SIDDHESHWAR VARMA, Jammu 


No work of reference on Sanskrit has noted the use of ardham 
as a preposition in Sanskrit. Thus, while ardha- as an adjective, 
meaning “‘half,’’ is noted by all Lexicons, the only additional use 
noted is that of a noun. Thus the St. Petersburg Lexicon enters 
ardha- as a noun, with the meaning ‘‘locality, place, country, part, 
side’ (“‘Ort, Platz, Gegend, Theil, Seite’’); MonrER WILLIAMS 
enters ‘Ved. side, part, place, region, country’’. The Vdcaspatyam 
enters a meaning “‘house etc.’’ (grhddau). एए similarly notes the 
Vedic meaning as ‘‘a place, region, country, house, habitation’ ~ 
all give this additional entry as a noun only. 

Sayana, however, has interpreted ardham in the sense of 
‘‘near’’ in a number of occurrences in Brahmana literature. In the 
following passages the word is clearly used in the sense of a 
preposition :— 

Taittiriya Brahmana (Anand Ashram Edition) II. 3.10. 3 :— 
atha ha sita savitri somam rajanam cakame ... व (a) syardham vavraja. 
tam hodiksyovdca, upa mavartasveti. ““Then, indeed, Sita Savitri fell 
in love with Soma. She came NEAR him. He, having seen her, 
said, ‘Come to me.” The following is Sayana’s interpretation of 
the last two sentences :—sitd tasya somasya samipe pratyajagama sa 
ca somas tam drstvad paravaso mam prati samipe samagacchetyuvaca. 

Clearly in this passage ardham, as Sayana interprets it, means 
““near’’—being connected with a person. Again, in the same 
Brahmana, IJ. 3.10.40, the following lines occur :— 

tasmat...etam...alankaram kalpayttva... 
G (a) syardham vrajet, priya haiva bhavati 

‘“Having prepared this...decoration for (meeting) him, he should 
come near him. He then becomes his favourite’. ‘‘Him’’ here 
refers to the king, who is to be approached by the person who has 
decorated himself well. Commenting on these lines, Sayana 
says i 

tasya rajfiah samipe gacchann ayam tilaka- 

dhari tasya rajtiah priyo bhavatt. 
There is no possibility here of construing any ‘‘place’’ or ‘‘house’’ 
as the meaning of ardham: the king is to be approached by the 
person decorating himself. Any other meaning would be absurd. 
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Again, inthe Satapatha Brahmana XI. 4.1.2 there occur the 
following lines :— 


yad vai no (a) yamardham na paryddadita hautai- 
nam brahmodyam déhvayamahe 


‘If he does not hand in to (lit. NEAR) us (the money), we shall 
invite this theological competition Here ardham governs the 
pronoun nah Though Sayana rather loosely interprets this 
phrase as ‘‘dtmsamipadesam prapya niskam na paryddadita’’, yet 
the fundamental meaning of (पवा ` is present in his mind. If 
money is to be given, it is to be given to a person or persons with 
whom the word ardham is here concerned. 


That the germ of this meaning of ardham is POSSIBLY also 
present in the Yajurveda will be apparent from the following line in 
the Vajasaneyi Samhita XXXIII, 65, @ ti na itndra vortrahann 
asma'kam ardham @'gahi ‘‘O Indra, Destroyer of Vrtra, come to 
(lit. near) us’’. Though Mahidhara interprets ardham as ‘‘nivdasa- 
desam’’, it is not necessary to construe it as ‘‘habitation’’ and 
give it so narrow a sense. Is it necessary to suppose that the 
supplicant wishes the Deity to be only in his habitation ? 


In the above occurrences ardham is connected with persons. 
Sometimes ardham, as a preposition is connected with things, as in 
the following passages :— 


Satapatha Brahmana, III. 6.1.28 :—idn apyardham dgnidhrasya 
jigyuh (The Gods) conquered them (the demons) (by coming) 
near the Agnidhra.’’ Sadyana’s interpretation runs thus :—te deva 
agnidhradhisnya-gatasyagnerardham samipam prapya tan asuran 
jigyuls.’’ Sdyana’s interpretation of ardham here seems to be 
quite acceptable, for ardham, though formally in the Accusative 
case, cannot be construed here asa noun: the verb jigyuh governs 
tan, and if ardham be construed as a noun, it will give no sense. 


If the prepositional use of ardham here is the only possible use, 

in the following passage in the same Brahmana (VII. 3.1.6) it is 

uite possible :—ayam Ghavaniyasyardham aiti (16 goes near the 

र Though Sdyana, like the St. Petersburg Lextcon, 

interprets the ardham here as ‘‘desavaci’’, yet in view of the above 

occurrences the prepositional use of ardham even here is quite 
possible. 


I hope the above lines have brought to light another Sanskrit 
preposition from the obscure corners of Brahmana literature. 
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The Story of Saptavadhri and Vadhrimati 
(Reveda, $, 78) 
; a 
H. D. VELANKAR, Bombay 


The Revedic hymn namely V. 78; is generally regarded as being 
made up of three different parts. Thus Baunack, ZDMG., 50. p: 
285 ff., thinks that the hymn consists of three parts, which respec- 
tively contain an invitatidn to Soma, the Story of Saptavadhri, and 
the prayer for an easy delivery of some woman. The story of 
Saptavadhri is introduced, according to him, partly to praise the 
Agvina by the narration of one of their wonderful deeds in 
connection with the poet’s ancestor, and partly because of the 
similarity existing between the two events, i.e., the rescue of Atri 
and the safe delivery of a woman. He also conjectures that the 
middle part of the hymn, i. e. vv. 46, wss borrowed from some 
older Atri hymn, from which also x. 143. 1-3 seem to have been 
borrowed. This is wholly (exeept perhaps the conjecture) adopted 
by GELDNER at Kommentar, p. 87. On the other hand, OLDENBERG, 
Noten I.p. 335. assumes the unity of the hymn from the beginning. 
He considers it to be acharm for safe delivery (vv. 5-9), which 
is introduced by a Soma-hymn consisting of the first four stanzas. 
This view of his is probably based on the following statement in 
the Rgvidhana :- 

fafadica वनस्पते तदिदं च्यावनं स्यतम्‌ | 
यं च्यावथितुकामः स्याच्च्यावयेत्तमिदं जपन्‌ ॥ 


OLDENBERG confirms his conclusion by a comparison of our 
hymn with RV. V. 40 where a similar charm of 5 stanzas is similarly 
introduced by a similarly constructed Soma-hymn of four stanzas. 
It is, however, difficult to see how he establishes a connection 
between the Delivery-Charm (vv. 7-9) and the two earlier stanzas. 
He obviously cannot resort to the explanation based on the 
similarity of events offered by BAUNACK, as he would not be able to 
separate v. 4 from vv. 5 and 6 in that case. Even Sayana recognizes 
that though the traditional author of the hymn as a whole is 
Saptavadhri, still the ditterent parts of it were composed by him 
on different occasions and for different purposes. Thus vv. 4-5 
were composed for his own release from a wooden box (cf. 
petanivasasamaye drstavan rgdvayam 1420 ), while the next three 
stanzas which Sayana describes as a Garbhasravini Upanisad, were 
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composed by the author for securing the safe delivery of his own 
wife ( svayositah prasavadya asai). V. 4 refers to Atri, who, accord- 
ing to him, was the father of the Poet. 


I am indeed inclined to grant the unity of the hymn, but not 
for the reasons given above by the different scholars. In my 
opinion, the unifying purpose which lies behind the different parts 
of the hymn is supplied by the two similes occurring in vv. 4 and 
5. Inv. 4, the poet compares himself with a beseeching woman 
( nddhamaneva yosa), and in v. 5 the wooden trap in which he was 
imprisoned is compared with the Yoni of a woman who is about to 
be delivered ( yonth stisyantydiva ). There can be little doubt that 
the same woman is intended in both the passages. The word 
ajohavit and nddhamana further show us who this woman was. The 
first word reminds us of RV. I. 116. 13 and naturally of the woman 
Vadhrimati, who invoked the help of the Asvina for the sake of her 
safe delivery, and for whom we may also compare RV. I. 117. 24, 
VI. 62. 7, and X. 39. 7, The second word unmistakably suggests 
that the ८050 was a singer-devotee of the Asvina, since the adjective 
is almost exclusively used of a singer-priest in the Rgveda. 
Compare e. g., I. 118. 10; 178. 3; 181. 7; II. 12. 6; 29. 4; IV. 16; 29. 
4; V. 78. 6; VIII. 7.30 etc. Also compare X. 183.2, where a 
woman is called naddhamand, probably when she was in similar cir- 
cumstances. It is to be remembered that the Asvina responded to 
the call ( havam ) of the woman Vadhrimati and not of her husband 
or of any other relative. Further the common part vadhrt occurring 
inthe names of Saptavadhri and Vadhrimati clearly suggests that 
the two were husband and wife. If wecarry these suggestions in 
mind, we can easily see a convincingly natural purpose behind the 
different parts of our hymn. In vv. 1-3 the poet Saptavadhri 
invites the Asvind to the Soma-offering at his sacrifice. In vv. 4-6, 
he recounts the help which he derived from them comparing 
himself in this respect with his wife Vadhrimati, who had received 
similar help from them at the time of her difficult delivery. This 
brings him to the latter incident and the poet tries to reconstruct 
the words of command which the deities must have actually 
employed on that occasion. I construe vv. 7-9 as the words of 
command of the Asvina to the Midha Garbha of Vadhrimati. They 
are neither an @sis as GELDNER thinks, nor a prayer as BAUNACK 
would construe. ‘The Imperative form in v. 8 shows that the 
stanzas are an appeal to the Garbha alone and not to the Agvina or 
any other deity. Thus in short, the hymn is an invitation to the 
Aévina to a Soma sacrifice by Saptavadhri who, on that occasion, 
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gratefully remembers the help which he and his wife got from them, 
when they were in need of it. It would seem also from our hymn 
that Vadhrimati was the first to receive the help of the 4 6४178 and 
probably, encouraged by her example, her husband Saptavadhri 
Atri also invoked it for himself and the same was extended to him 
as we know. At any rate, the words n@dhamdaneva 2052 in ए. 4 and 
yonth stisyantyah iva in v. 5 as also the command to the Garbha in 
vv. 7-9 show unmistakably, in my opinion, the line of thought in 
the mind of the poet as detailed by me above. All these refer to 
the same occasion namely the difficult delivery of the poet’s wife 
and the aid which she received from the 46५1728 at that time, by 
means of her own call. 


I entirely agree with BAUNACK and GELDNER (cf. ZDMG., 50. p. 
266 and Kom., p. 87 ) that Saptavadhri himself was the famous Atri, 
who was saved by the Agvinad from the Rbisa, where he was 
tormented by heat and enveloped in darkness. The two passages 
in particular i. e. VIII. 73. 7-9 and X. 39. 9 ought to leave no doubt 
about it. Our passage mentions also a tree in connection with the 
incident. BAUNACK understands this tree to be a ‘ wooden 
coffin ' in which the Asuras put Saptavadhri, and let it down into a 
deep ash-pit. This seems to me doubtful. The manner of torturing 
implied in this appears to be too civilized for the Asuras. Besides, 
there seem to be no Clear grounds for supposing the tree to be 
different from the Rbisa, in the Rgveda itself. Our passage would 
seem to imply that they were identical. Even the passage from the 
Brhad Devata ( vv. 83-85 ) clearly identifies the two, namely the 
Vrksa-droni and the Rbisa, by putting themina grammatical 
coordination and by using one word ‘tasmat’ to refer to them in v. 
85. On the other hand, the quotation given by Sayana onv. 5 
mentions a wooden box, but this is no way connected with the 
Rbisa. For, according to this quotation, and Sdyana, Atri and 
Saptavadhri are two different persons, who are respectively asso- 
ciated with the Rbisa and the wooden box. It is true that the meaning 
of Rbisa is not certain so far as the Rgveda is concerned, Sayana 
wavers between piddyantragrha, prthvi-dravya, and tusdgni. But 
the later meaning of the word is pretty clear. It means ‘a pit or a 
cleft in the earth’, as is seen from Nirukta VI. 36 and Durga’s 
quotation on it in support of this sense. Durga’s quotation 
seems to be a free paraphrase of Katyayana Srauta Sitra, IV. 
10. 15. And now the question arises as to what the Rbisa of Atri 
was like. My answer is that it was a big hollow in a very old tree, 
reaching down very deep in the interior of the bowels of the earth. 
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Thus it was both a tree and an earth-cleft. This is why there were 
both heat and darkness in it. Of course, we have to assume that 
the Asuras put Atri in this natural prison, which is quite in keeping 
witht their crude methods of torture, and then set fire to it. This 
would explain the presence of heat inside the Rbisa and also the 
flames of fire outside it as mentioned at RV. VIII. 73. 9, the tradi- 
tional author of which hymn is Saptavadhri himself. Thus also the 
words avanitam, avarohan, unninnyathuh and the like occurring in 
this context are explained in a natural manner. 

As regards the meaning of the word Saptavadhri, it is equally 
impossible to agree with BAUNACK (zbid, p. 278, last para:), who 
thinks that it means ‘one who is bound by seven straps’. In his 
opinion, Saptavadhri Atri was bound with seven strings before he 
was thrown into the coffin and the Rbisa. He bases this assumption 
on a single passage namely, X. 143. 2, where he construes the word 
visyatam with Airim occurring in the same stanza: thus ‘unbind Atri 
as one unbinds a fast knot’. But very probably here and at IX. 97. 
18, the expression has to be construed as an Utpreksa rather than an 
Upami and seems to be a sort of proverbial expression, thus meaning 
‘you have unfastened a fast knot as it were’, i. e., you have done an 
equally difficult deed, thus resembling the expression ‘cutting the 
Gordian Knot’. Besides, vadhri in the Rgveda always means ‘a 
castrated animal’ as against ९/$व which means ‘a showerer, or an 
animal capable of procreation’. Nor can the use of the root /muc 
suggest that Atri was bound with ropes; for the root is clearly 
used in the sense of ‘release or free’ as at RV. 1. 117. 3 and VI. 50. 
10. On the other hand, the meaning ‘seven times impotent’, which 
seems to be implied in the fanciful story narrated at Brhad Devata, 
82-83, is-clearly an after-thought suggested by the name. It is 
significant that in spite of her name suggesting an impotent hus- 
band, it is nowhere indicated in the Rgveda that Vadhrimati’s 
husband was an impotent man or that she invoked the help of the 
Agvina for getting a son, like Kunti, the mother of the Pandavas, in 
the Mahabharata, for example. The Agvina helped her only at the 
time of her difficult delivery. So, it is possible that in both the 
names Saptavadhri and Vadhrimati, vadhri is not used in its literal 
sense but only ina figurative one, as in words like vadhryasvah 
(one whose horses are useless), or vadhrivacah (whose words are 
forceless). Our poet may have met with repeated reverses of fortune 
in his life and, therefore, may have been nicknamed ‘Saptavadhri’.. 

I now give below a translation of the hymn :— 

(1) Come here, Agvina; do not love us waveringly, oh Nasatyas. 
Fly towards the pressed out Juices like two swans. (2) Like two 
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deer, oh ASvina, like two wild bulls towards a corn-field, fly towards 
the pressed out juices like two swans. (3) Asvina, whose treasure 
consists of mares, may you accept this sacrifice for our encourage- 
ment. Fly towards the pressed out Juices like two swans. (4) 
When Atri called upon you, while descending down into the Rbisa, 
like the beseeching woman (i. e. his own wife Vadhrimati), you came 
to him with a blissful and fresh protection, even with the speed of a 
falcon, oh Agvina. (5) Open up, oh lord of the woods, like the organ 
of a woman about to be delivered. Hear my call, oh Aégvina and 
release Saptavadhri. (6) For the sake of the terrified and beseeching 
sage Saptavadhri, you closed the tree and then opened it up with 
your supernatural powers, oh Asvina. (7) [ For the sake of his wife 
Vahrimati, too, on the occasion of her difficult delivery, you uttered 
the following words of command, oh Agvina]:—‘As the wind (which) 
"moves the lotus-plant in all directions (moves), so may your foetus 
move and come out when it is ten months old. (8) As the wind, as 
the tree, as the ocean moves, so do you come down together with 
the membrane, oh (foetus) ten months old. (9) May the boy lying 
for ten months in the (womb of his) mother come out alive and 
unwounded—alive from the living (mother). 


Note :—In v.6d, what is exactly meant is not very clear. 
Perhaps the Agvina first closed the hollow of the tree from above 
(sam acathah) so that nothing more could be dropped on Atri from 
above to injure him, and then opened it from below (vi acathah), so 
that Atri could come out. Or perhaps cd is to be construed as a 
general statement: you close or opena tree at will by means of 
your powers. So open it now for the sage Saptavadhri. In this 
case, supply urksam vi acatam in the first half of the stanza. 
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att (1 062") 52, 55, 73 
awa (Telang M. २.) 37 


zaaz, सी. जर (Devadhar, ©. २.) 

। 19, 27, 22, 54, 61, 65, 72 
at, दविड (Dravida) 26 
awaqey—qret (Dhammapada-—Pali)21 
दि. at. ga (Dhruva) 25 
नाटकम्‌ Dramas 25,26,27,28,30,54,61,65 


Title, Author, Subject Nos. 
न्यायसारः (Nyayasara) 19 
न्यायसूत्रम्‌ (Nyayasitra) Eng. Trans. 58 
न्यायसूत्रपाटः (Nyayasitrapatha) 62 
at. परांजप शि. म. (Paranjpe, S. M.) 28 
प्रो, पाठक (Prof. Pathak) 31 
म. म. पाठक भीधरक्षाखी (Pathak )3, 4, 5, 6 
पाध्ये, द. गो. (Padhye) 42, 66, 67, 68, 69 
afeargearat Pali Dhaturiipavali 73 
qret, प्राकृत (Pali) 21, 22, 23, 

॥ 52, 55 
पाटीसदरूपावरि (Pali Saddriipavali) 55 
Picturesque Orientalia 56 
भरतिक्ञायौर्गधरायणम्‌-नाटकं (Pratidna- 

yaugandharayanam-Drama) 61 
म्रतिमा-नाटकं ( Pratima—Drama) 28 


sTHaTHrat: ( Prakyt Praka@s’a) 22 
वेखवल्कर (Dr. Belvalkar) 13, 30, 33,46 
ब्ह्यसूत्रम्‌ (Brahmasitram ) 13, 70 
Brahmanical Asceticism 64 


भगवद्वीता (Bhagvatgita) 1 
a (Fresh Study) 2 
माषाक्राख आणि मरादी भाषा (Bhasa- 

8. 8६२ & Marathi Bhasa) Gr. 3 
मासनारकचक्रम्‌-नारकं (Bhasanataka) 54 
Manual of Pali 3 
मुद्रारक्षसम्‌-नारकम्‌ Mudraraksasam 25 
मुंडकापनिषत्‌ ( Mundakopanisat) 2 
Medaeva! India (Rajput-History ) 
waz, रा. द. (Ranade R. D.) 

UWeERS वे त्याचा कटि (Rastrakitas) 36 
वादटेकर, डी. डा. (Vadekar D. 0.) 2 
वेगीसंहारस-नाटकम्‌ (Venisamharam ) 26 
aatea: (Vedanta) 1, 2, 3, 4, 5, 6, 7, 8, 
13, 14, 73 
वेदान्तसारः (Vedantasara) 14 
वजयं तीकोशः (Vaijayanti- Kos’a) 42 
aa, पी. पट्‌ . (Vaidya P. L.) 21, 22, 48 
डा. waft हरदत्त (Dr. Sarma Hardatta) 
9, 10, 43, 49, 50, 51, 57, 60, 64 
दाकराचा्यं प्रकरणमग्रन्थाः (Minor Works) 8 
द्ाब्दङूपावदटी & समास ( व्याकरणं ) 

(Sabdaripavali & Samasa Gr.) 45 
द्राश्वतकोक्ः (Sas vatkos‘a 44 
Sanskrit Inscriptions (History) 47 
wager ( न्याय ) (Saptapadarthi) 20 
सरदेसादं (Sardesai) 43, 45, 56, 69, 71 
सांख्यकारिका (Saakhya-Karika) 9 
सां स्यतस्वकीमुदी Sankhyatattvakau- 10 
area, न्याय (Sankhya-Nyaya) 9,10, 

11, 19, 30, 58, 59, 62 
Sankhya System 11 
araztt (Dr. Saletore) 53 
Systems of Sanskrit Grammar 46 
सोनी, set. ब्दी. (SovaniV. श.) 11 
स्वम्मवासवदत्तम्‌-नारकम्‌ (Svapnavasav- 

dattam—Drama) 27 
हिरिअन्ना (Hirianna) 14 
Hindu Ethics 38 


